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ABSTRACT
This thesis presents a comparative study of two church typologies employed in the Spanish American colonies
during the sixteenth century. The first, developed in Mexico, is the Open Chapel; the second, which I call
"Lateral" Church, was very common in Peru and is characterized by the shift of the main entrance from the front
to the side of the nave. Their interest lies in the fact that, in a context marked by the spread of Renaissance
architecture in Europe and in the American colonies, they represent two among the most anti-classical
examples of churches. Furthermore, they are interesting because their anti-classicism can be referred back
to the Islamic civilization, which had strongly shaped the history and culture of the Iberian peninsula in eight
centuries of continuous presence.
The comparison between two different, and not even contemporary contexts aims to reveal of the
modifications of cultural expressions in relation to varying degrees of political control. Mexico and Peru, in fact,
were discovered, conquered, and populated with different modalities and in different periods within the
sixteenth century.
This study reaches the following conclusions:
1 Both the Mexican Open chapels and the Peruvian "Lateral" churches reflect, at various degrees, the
adoption of a concept of space borrowed from the Hispano-Islamic tradition.
2 The use of such spatial concepts diminishes and becomes very subtle towards the end of the sixteenth
century. This phenomenon is tightly related to the re-structuring of the relation Islam and Christendom in
Europe, which, in turn, is the result of another process, the "invention" of European cultural identity. In the
Americas, in fact, the spread of classic architecture was not only the symbol of the imposition of a new system
of power, but also a test for the self-definition of Europe itself.
3 The development of these types in the New World has two overlapping layers of interpretation. First, it can
be seen as the reflection of the dialectics of power between the Hispano-Islamic collective cultural heritage and
the imperialistic agenda of the colonization, which employed authority and control as its main subjugation tools.
Second, it can be seen as a conscious appropriation of forms essentials to the purpose of colonization. These
church-types were adopted to display the social and ethnic inferiority of the Indians in front of the conquistadores.
4 Finally, also for the Indians these churches had a double layer of meaning. On the one hand, they
represented the architecture of the Spaniards, and therefore the symbol of their subjugation. On the other,
these churches provided the forms through which the Natives re-constructed their own identity, in a context
marked by the sudden collapse of the traditional cultural structure.
Thesis Supervisor: Attilio Petruccioli
Title: Visiting Associate Professor and Aga Khan Professor for Design for Islamic
Cultures
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INTRODUCTION
The year 1492 is a crucial date in the history of mankind.
However, it is particularly important for the history of the
western world. In that year two events took place: the discovery
of America, and the Christian conquest of Granada, the last
Arabic spot on European land. Geographically distant, Granada
and The Indies shared a common conqueror: Ferdinand of
Aragon and Isabelle de Castille, The Kings of Spain.
In the New World, the Spanish Crown managed to create
a vast empire in just a few years. Between 1522 and 1534 an
handful of Spaniards, helped by luck and shotguns, subjugated
the two most powerful and sophisticated civilizations in The
Indies, the Aztec and the Inca. Rich in natural and human
resources, and with a communication network already
developed, the newterritories acquired immediately importance
in the eyes of the Spanish Crown. With the creation of the two
Viceroyalties of New Spain and Peru, the bureaucratic structure
for the exploitation of the new lands was steadily established
and legitimized.
In the Old World the so-called Reconquista took much
longer to be completed, around 500 years. The day of the fall
of Granada, therefore, the all of Europe celebrated. In Rome,
the Pope decreed three days of feasts, processions, and
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Masses, in which the entire population participated-probably
united for the first time in many years. The reaction that the fall
of Granada generated were clearly exaggerated, for the small
Islamic kingdom was almost insignificant in military terms.
However, in the minds of the European this conquest was
charged with powerful symbolic meanings: it represented the
termination of Islamic control over European lands; the victory
of Christendom against Islam; and the supremacy of the
Western culture over the Eastern one. It was understandable:
the relation between East and West had been one of the major
concerns in Christian Europe since 622 AD, when Islam arose
as a religion, a political institution, and a military power.
Particularly in Spain, where Islam had shaped the culture and
the society in eight centuries of continuous presence, the
relation with the Muslims was a complex and often contradictory
issue for the Christians.
The complex, articulate, contradictory relation that the
Spaniards developed between the Islamic legacy and the
European affiliation, was transmitted in the conquest of the
New World. In what ways this relation was expressed in
architectural terms; how it was used in the new colonial
context; and what it meant to the different groups involved in
the colonial enterprise: these are the issues that this essay
explores.
The thesis investigates the Hispano-Islamic heritage in
Spanish colonial architecture through a comparative study of
two church-types employed in Mexico and Peru during the the
sixteenth century. They have something in common. They
were built, and often exclusively, for the Indians. The Spanish
minority used different churches built in different ways.
Furthermore, they represent two of the most anti-classical
examples of churches. On the other hand, they also have
Introduction
many differences. Firstly, they were built in different historical
periods: in 1530-1590 the Mexican churches and in 1590-
1620 the Peruvian. Secondly, they were formally very distinct.
In the first part of this essay I shall analize the two church-
types and examine the possible relations they establish with
the Hispano-Islamic concept of space. In the second and third
parts I will pose some questions: why these church-types were
adopted? How they were used? And, what did they mean for
the Spaniards, who built them, and the Indians, who used
them. The answers to these questions, which I shall explore,
are essential for the interpretation and understanding of the
Spanish colonial architecture under examination.
"Capilla Real" in Cholula,
Mexico: Interior.
"The monasteries are, as the experience has revealed,
the towns, the citadels, the walls, and the castles for this kingdom."
DON VASCO DE QUIROGA, 1530'S'
THE CHURCH REVERSED
The overwhelming territorial dominance of religious
buildings is a striking feature in Spanish colonial
architecture of the Sixteenth century is . In large cities
and in tiny villages, along the routes of colonial expansion,
and even in the still-unexplored lands, churches and
monasteries were the first colonial buildings to be built.
Throughout the colonies their towers were the only
physical points of reference. In the towns, churches and
monasteries, rising above secular structures, directed
and organized the spatial orientation. The contemporary
chroniclers rarely made specific comments to urban
buildings other than churches. In the contemporary
sketches of the towns, the church was always shown
several times the size of other buildings.2
Churches and monasteries were built in large number
and great size. Both the size and the number of religious
buildings depended on the size of the Indian population
available in any given area. However, despite the advise
of Rodrigo Gil de Hontanon, a Spanish architect of the
Sixteenth century, to estimate the size of the church on
the base of a population growth forecast for the coming
century,3 the tendency towards grandiosity was common
to all religious buildings in the Spanish colonies.4 In the
province of Chucuito, in Peru, the size and the number
1
Quoted in Kubler, Mexican
Architecture of the XVI
Century, page 81.
2
Gakenheimer, Determinants of
Physical Structure in the
Peruvian Town of the 16th
Century, pages 247-262.
3
Kubler, page 24. Some
interesting tables are
presented by Kubler at pages
24-27, in order to establish a
relation between the size of
the population and that of the
religious establishment. He
concluded that in the
Franciscan establishments the
scale of the building depended
upon size of population,
distance from the capital, and
technological level. For the
Augustinian and Dominican
monasteries, on the contrary,
there was no relation to the
size of the population.
However, the Franciscans in
reality controlled 19 among the
25 most populated centers in
Mexico. It would therefore be
difficult to understand whether
the size was only an effect of
the population size or it was
grandeur in itself, as for the
other Orders.
4
This tendency was common
also in the reconquered
territories in Spain, where the
Christians had to answer the
large and monumental
mosques.
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Calimala, Mexico: view of the
monastery in the urban
context.
of the churches planned clearly surpassed the real
needs of worship. In a period when the population was
rapidly shrinking, the Dominicans and then the secular
clergy built gigantic monuments to Christendom.
The sense of massive physical presence of religious
buildings in the Spanish colonies was reinforced by the
baffling absence of any architectural representations of
the political institution, the Crown. Except in the cases of
Lima and Mexico-Tenochtitlan, municipalities and city-
halls were in fact the great absentees in colonial
architecture. The sharp contrast between religious and
political representations in
the architecture of
Spanish America raises
the issue of the relations
between Church and
Crown in the colonial
enterprise.
THE INSTITUTIONS OF CONQUEST:
CHURCH AND CROWN
In the Indies, Church and State were united as never
before, as a result of the establishment of the royal
patronage, the Patronato. By a series of agreements
with the Spanish pope, Alexander VI, and with his
successor, Julius II, the Spanish Crown secured his
supreme authority in ecclesiastical matters throughout
the Spanish American colonies. The relations between
state and Church in the Indies were defined by the Bull
The Church Reversed
of 1501 to the sovereigns of Spain. The Bull sanctioned
the birth of a Spanish "national" catholic Church, and
stipulated the accord between Church and government
in supporting each other. The Church was to defend the
sanctity of the Crown and the Crown was to insure the
ecumenical authority of the Church. The authority of
both was vested largely in the Council of the Indies in
Madrid.5
However, the relations between Crown and Church
were not equal. The creation of a "national" Church
deprived the Papacy of any authority over the priests
and the monastic orders that participated to the colonial
enterprise. The king of Spain was responsible for the
physical well-being of the Church in the Indies. The
bishops and the religious orders were subject to his
authority and to the Council of the Indies, and not to the
pontiff in Rome. Without their authorization no church
could be established, no religious order founded, and no
member of the clergy could travel to the colonies.6 Even
the letters sent by the Pope to the Spanish clergy had to
be first examined by the experts of the Crown.
Furthermore, some of the friars sent to the Indies belonged
to or had close relationship with the Spanish royal family.
Bishop Zumarraga, one of the most influential persons
in the early years of the colonization of Mexico was a
personalfriend of the king. The three first Franciscans to
land in Mexico were Fray Pedro de Gante, a lay
Franciscan brother, relative of Charles V,7 and two other
Flemish friends of him. Among the first Franciscans to
arrive in Peru there was Fray Jodoco Ricke, a relative of
Charles V as well.8
In the American Spanish colonies the influence of the
municipality over religious buildings was considerable.
The city was financially responsible for the construction
and maintenance of the main church or cathedral. It also
5
Gakenheimer, page 247.
6
Wethey, Colonial Architecture
and Sculpture in Peru, page 3.
7
See Mc Andrew, The Open-
Air Churches Of Sixteenth-
Century Mexico, pages 369-
71.
8
Vargas Ugarte, Historia De La
Iglesia En El Peru, Vol. I, page
211.
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9
Wethey, pages 4-5.
10
Quoted in Zavala, New
Viewpoints in the Colonization
of Spanish America, page 71.
11
Many churches could not
afford bells, but they built bell-
towers anyway. This is an
example of the importance of
architectural elements not for
practical purposes, but as
symbols of the physical
occupation of the territory.
had influence on the location of the religious buildings
and on the establishment of the religious orders. The city
was not only responsible for building the church, but also
for engaging the priest, and had the power to replace a
priest with another. The crown often gave financial aid to
the cities to help them building the main church, usually
one third to half of the total cost. In this way, the church
became the first public building to be built in colonial
towns, while for years the city hall remained not even a
paper project.
The construction of religious buildings was a constant
concern of the viceroys, as the reports they wrote testify.
Francisco de Toledo berated the clergy and laymen of
Cuzco for their delay in the construction of the cathedral
on his visit there in 1571. The clergy also was actively
involved in grandiose building programs. As Wethey has
pointed out, "Great churchmen like the bishops, Santo
Toribio, Morcillo Rubio de Aunon, Martinez Companon,
Alonso Ocon, and Manuel de Mollinedo, were fired with
religious zeal in their desire to increase the prestige and
splendor of the Church. [...] Mollinedo was to Cuzco
what the Medici were to Florence in the Renaissance."9
In fact, Church and Crown shared the same objective: to
give order to the social and physical form of the colony,
to legitimize the social hierarchy of rich and poor. This
aim is revealed by the Dominican order, which in 1544
pronounced that "in a well-ordered commonwealth, it is
necessary that there be rich men who can resist the
enemy in order that the poor of the earth may be able to
live under their guardianship." 10
The strict control exercised by the Crown over the
Church in the colonies after the Bull of 1501 and the
active involvement of the Spanish political institutions in
the construction of religious buildings reveal the
instrumental role of the Church in consolidating and
legitimizing the secular power in the new lands. Most
The Church Reversed
"San Agustin and the
Escorial," commissioned by
Philiph 1i and painted by S.
Coello in 1573.
important, it unveils the reason behind the absence of
political architectural monuments in the colonies. In fact,
the symbols of political power were the churches and the
monasteries themselves.1 1 The colonization of America,
as the Spanish Reconquista in the previous centuries,
was not only a territorial acquisition, but a more complex
enterprise of cultural, spiritual, ideological subjugation.
The Church, much better than the military power, had
the instruments for such a task: it had developed over
more than one thousand years the appropriate strategy,
in terms of architecture, iconography and rituals, for the
control of minds and spiritual subjugation. By adopting
the religious building as both a political and religious
institution, the Crown inevitably endowed itself with a
powerful meaning: the house of God now was perceived
also as the symbol of the Spanish Crown. Consequently,
a main difference arose between the European and the
American context of the Sixteenth century. In Europe
secular and religious powers, even if tightly connected to
each other, remained always formally distinguishable.
The royal palaces and the religious institutions conserved
their formal identity within the stylistic context of
classicism. In the New World, on the other hand, this
differentiation was absent throughout the century: the
entire religious structure and program was transformed
into a political vehicle for the Spanish Crown to establish
and legitimize the conquest of The Indies.
The religious buildings analyzed in the following pages
are two types from among the many that the Spanish
colonial architecture had produced. In general terms,
the elements that composed religious complexes in
Mexico and Peru were not the same. In Mexico, the main
features were a large walled atrium, accessible through
a monumental gate; small chapels called posas at its
corners; the church; the monastery; and a chapel for the
mob& -
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12
Mc Andrew, page 202.
13
No open chapels, of the kind
described here, are still
surviving outside Mexico.
Once some open chapels
existed in Guatemala. In Peru,
the so-called Capilla de Indios,
a balcony usually above the
main church portal from which
mass was celebrated for the
Indians, is of a very different
kind. See Mc Andrew, pages
348-49. Among the literary
sources it is mentioned in Peru
the existence of open chapels,
the kind we find in Mexico.
Gutierrez, Arquitectura del
Altiplano Peruano, page 72,
quotes one source, dating
back to 1614, which refers that
at the time of Viceroy Toledo
Mass was celebrated "in a
chapel protected from winds
and humidity, in the atriums of
the chapels and main church."
14
Mc Andrew, page 343.
15
Both Kubler and Mc Andrew,
the two major historians in
Sixteenth-century Mexican
architecture, have given this
explanation for open chapels.
16
Mc Andrew, page 344.
17
Ibid., page 349.
18
Ibid., page 368.
19
Ibid., page 368.
Indians, called open chapel. 12 In Peru, the main elements
were the atrium, the gate, and the church with the
monastery. Occasionally there were posas at the corners
of the atrium, while Open chapels were virtually unknown.
THE OPEN CHAPELS OF MEXICO
The open chapel is the most common feature in Mexican
religious architecture and its most striking invention. 13 In
fact there is no direct precedent of open chapel neither
in Europe nor in pre-Conquest America. 14 The term
open chapel defines a religious space characterized by
being completely open towards the outside in one or
more directions. It is said that the need to celebrate mass
for thousands of newly converted Indians has led to the
invention of this type. 15 However, while this need was
certainly pressing, it cannot alone explain the form of the
open chapel, which can be understood only by
investigating the ground from which it sprung.
Open chapels can be divided in many different types
according to shape, size, use, and so forth. The main
elements are the nave, opened through a portico towards
the atrium, the apse, where the altar is located, and the
baptistery. According to shape we have single cell,
portico chapels, and hypostyle chapels. Within the last
two types, there are variations in the number of bays, in
the form of the apse, in size, and in the hierarchical
organization of the facade. Among the portico chapels,
a further variation consists in the presence or absence
of a direct access to the monastery from the chapel, in
which case they are also called porteria chapels. 16
It is interesting to trace briefly the history of open
chapels in Mexico. They were already in use during the
1530's, but became common during the 1540's and
remained so until the great plague of 1576. After this
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San Jose do los Naturales,
Mexico: conjectural
reconstruction.
(from J. Artigas)
date the Indians started to be accommodated in roofed
church buildings. The last open chapel was built in 1619
at Tzintzuntzan, the so-called "Hospital Chapel," but the
use of open chapels survived especially in the farthest
provinces of Mexico throughout the Seventeenth
century. 17
THE HYPOSTYLE CHAPELS
The hypostyle chapels are the most surprising and
intriguing of the innumerable variations of church types
produced in the first century of Spanish
colonization. This type was replicated in
at least five cases-these are the
examples of which some traces have
survived either in built form or in literary
sources.
The first example of this type is the
chapel of San Jose de los Naturales
established in the atrium of San 'e
Francisco in Mexico-Tenochtitlan. Its
importance lies in the fact that it was the
first and most important church built for
the Indians in the entire American continent. As such it
was accorded privileges reserved for cathedrals by both
Charles V and Philip 11.18 The natives preferred this to
any other church. They called it "our San Jose" and,
when ordered to subdivide in different neighborhood
churches, they responded by rioting. 19
The promoter of San Jose was Fray Pedro de Gante.
Around Christmas 1526 he moved into the monastery of
San Francisco, and began to carry out a program of
mass conversion. As a corollary to his agenda there was
the construction of the chapel of San Jose de los
Naturales (of the Natives), which he mentioned in 1532
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The Mexican hypostyle
churches: conjectural
reconstructions.
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as being a simple thatched portico.20 Being very
influential, he participated in formulating the functional
program of the chapel, but it his involvement in the
design is unlikely. The Franciscans consciously chose a
site at the borders of the Spanish town. They took a lot
six blocks to the west of the plaza major, where by 1532
the atrium was already enclosed and used. Set beside
the north flank of the friars'church, the chapel was facing
some Indian quarters, while giving the back to the
Spanish development. 21
The contemporary chroniclers are very confusing in
regard to dates and their references to San Jose. Often
they talk about an Indian chapel, but never use the
proper name. In 1539, Bishop Zumarraga described the
chapel as "the chief sight of the country, with its aisle and
oratory suitably arranged."22 Some reconstruction took
place during the 1540's, after an earthquake reported by
Indian chronicles. In 1555, the chapel hosted the First
Council of the Mexican Church. 23 Earthquakes occurred
in 1561 and 1570, and every time the chapel was
repaired. It gained new importance in 1590, when the
Spaniards started using it, while the monastery church
was being replaced. In this period also a new bell tower
was built at one corner of the wide facade. 24 After 1590
the chapel was narrowed to five naves and, after the
front fell, it was walled in and used as a normal church
by the Indians still in 1622. It was finally pulled down in
1769.25
The hypothetical reconstruction of the chapel must
be based on literary sources. The major two are the long
commentary of Doctor Cervantes de Salazar, who visited
and described the chapel twice in 1560 and 1564, and
the commentary of Father Torquemada, who wrote
much later, in 1608-1609. From the latter we learn that
the chapel still had the original seven naves 26 in the
1610's27 and that the ceiling was built originally with
20
Kubler, page 329.
21
Mc Andrew, page 375.
22
Quoted in Mc Andrew, page
376.
23
Mc Andrew, at page 378,
reports that in 1552 Fray
Pedro de Gante wrote to the
Emperor that "the chapel has
been done over again, good
and well built, so that the Holy
Offices can be celebrated
there impressively."
Therefore, the reconstruction
must have been completed by
that year.
24
Mc Andrew, pages 379-80.
25
Ibid., page 398.
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"Capilla Real" in Cholula,
Mexico: conjectural drawing
of facade before 1581.(from J. Mc Andrew)
26
Cervantes de Salazar in 1560
described the chapel with
these words: "On the left is a
chapel called San Jose, to
which one goes up by two
steps; it is very large, and
supported by many columns
which make seven naves."(Quoted in Mc Andrew, page
381)
27
Father Torquemada, in 1608-
09, said that 'the chapel has
seven naves, and for them
there are seven altars, all at
the east end, with the high
altar in the middle and three
on either side." (Quoted in Mc
Andrew, page 384)
28
Cervantes de Salazar, in
1563-64, said: " It is a sight to
see because it is so
ingeniously covered with
wood." (Quoted in Mc
Andrew, page 384). See also
Lopez Guzman, Arquitectura y
Carpinteria Mudejar en Nueva
Espana, page 98.
29
Cervantes de Salazar, 1563-
64. (Quoted in Mc Andrew,
page 387)
wood.28 A very interesting piece of information is given
when Cervantes says: "In front it has a set of stone
arches. It is very light because the chapel is high and all
open in front, and the stone arches are low, and serve
more for ornament than for shelter or support."29 The
largest dimensions of the chapel were reached in the
1580's, when it measured 64 by 26 meters. According to
Kubler, it had also seven bays in depth.30 Its peculiarities
are the form, which closely recalls that of a mosque, and
the number of altars, one for each nave.
The prestige of San Jose produced some imitations in
the Franciscan monasteries near the capital, as well as
some variations in other
places. The Capilla Real
of Cholula, the chapel in
Jilotepec, and that in
Toluca, were direct
descendants of San Jose.
Some variations were
tried in Etzatlan.
As an important religious
center of pre-conquest Mexico, Cholula counted almost
200,000 Indians at the time of the conquest. It was the
Indian city of which Puebla was the Spanish complement.
Its importance is revealed by its being ranked as city in
1537 and being given an army in 1540. In the late 1520's
a Franciscan Friary was founded and the monastery
was laid out on the site of an important temple. The
chapel is mentioned in 1581, and described in 1587 by
Father Ponce as having nine naves and seven bays
deep. The story of the chapel before 1581 is not clear,
but Francisco de la Maza, who has studied colonial
Cholula, has proved that it was built in the 1540's.31
Originally, it was covered with nine barrel vaults made of
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"Capilla Real" in Cholula,
Mexico: facade today.
bricks, , resting on stone arcades along the naves, while
the three walls were buttressed to stabilize the structure.
Its dimensions in the 1580's were 52 by 58 meters. 32
After the collapse of the vaults, the chapel was rebuilt by
Louis de Arciniega, younger brother of famous architect
Claudio de Arciniega. A wooden roof was completed in
1608, after the protest of governors and leading Indian
citizens in 1595. In 1661 the roof was replaced by
domes, completed in 1731 and still visible today.33
The Otomi capital on the Chichimera frontier,
Jilotepec turned to Christianity immediately after the
arrival of Cortes. The town was given by Cortes to Juan
Jaramillo and, after his death it passed to one of his
daughters. This woman founded many
Franciscan buildings in the area and
probably also the chapel in question
around 1550.34 The Franciscan
monastery in the town was managed by
two friars, who administered a population
of 35,000 natives in 1574. Though
populous, Jilotepec was not rich as
Cholula: it was so poor indeed that its
tribute was reduced in 1553.35 Only few
ruins remain of the chapel. It is still possible, however, to
see its general layout of seven by five bays occupying a
rectangle of 45 by 27 meters.36 From literary sources we
know that the chapel was covered by a slightly sloping
wood-framed roof carried on slender columns. 37
Another Chichimera frontier outpost in the region of
Jalisco was the city of Etzatlan. The Franciscan
monastery was founded in 1534 and for almost twenty
years the friars tried to convert the Indian rebels from the
sierra. On the west side of the old atrium, now transformed
in town plaza, there are the remains of a chapel similar
to San Jose. The eighteen columns still standing form a
sort of five by five or seven bays building.
30
Kubler, page 332. Kubler
derives this from Cervantes de
Salazar, who reported that, in
the remodeling, fourteen
arches had to be removed from
the interior, seven from either
side of the central nave.
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The Custodia was part of the
hierarchical organization of the
Monastic Orders. It was
composed by a group of friars
establishing a place for
communal life and sharing a
common view of religiosity.
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Ibid., page 7. Mr. Kubler, in the
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European people in Spain
itself." This definition reveals
how persistent is the notion of
Europe as a cultural entity
from which any other element
that cannot be ascribed to
either its religion or its roman
ast is excluded. Spain has
een the homeland of the
Muslims for almost eight
centuries, and still now the
land is considered Europe and
the habitants not.
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"Capilla Real" in Cholula, Mexico: contemporary
drawing showing the chapel and the church in
1581, detail.
(Relacion de Cholula- from J. Mc Andrew)
The smallest hypostyle chapel was that of Toluca.
The Franciscan monastery was established in the 1530's
and rebuilt twentyyears later. The Indian chapel, probably
completed during the 1540's, was completely destroyed
in 1874. However, Its form can be reconstituted from
contemporary drawings, which show that it was located
next to the main church, and had a five bays porticoed
facade with three bays of depth. 38
The form of the Mexican hypostyle churches recalls that
of hypostyle mosques, of the type built in Spain during
the Islamic rule. However, in the Sixteenth century no
mosques were being built in Spain. Also the similarity
between the Spanish converted mosques still existing in
the 1500's and the Mexican hypostyle chapels seems to
many historians very unlikely at a orthodox formal
comparison. The link between Islamic Spain and the
American colonies has been often discarded as marginal.
That link, nonetheless, exists.
Most of the friars that went to New Spain had to
spend some time in Andalusia, where they had the
chance to see converted mosques. The particular
Franciscan group from which Mexico later drew its friars
had some experience with the Andalusian Muslims:
founded by FrayJuan de la Puebla in 1487, the Custodia39
established afriar house in the Sierra Morena of Andalusia
in 1490 with the purpose of bringing the catholic faith to
the sparsely settled mountain dwellers, mostly Muslims,
neglected by the secular clergy for very long. After the
death of Fray Juan in 1495, the Custodia was directed by
fray Juan de Guadalupe, who extended it to the newly
conquered province of Granada. The activity among the
Muslims in Granada was, however, shortlived for the
opposition of the first Archbishop of Granada.40 Also the
other Orders had experience with the Muslims of
Andalusia. The Dominicans, for instance, established
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XVI-century drawing showing
the chapel in Jilotepec, Mexico.
(from J. Mc Andrew)
friars' houses in Granada, Avila, and Valladolid right
after the fall of the Nasrid Kingdom, in 1492.
Furthermore, some of the friars had lived in highly
Islamicized parts of Spain. Among the first group of
twelve Franciscans that landed on the American
continent, two were from Andalusia. Fray Pedro de
Cordoba led the first Dominican expedition to the New
World in 1510. Among the Dominican friars who
accompanied Almagro, Pizarro's lieutenant, in the
founding of Quito there was Fray Hernando de
Granada.41 They also occupied high positions, as Fray
Juan de Granada, second Comisario General of the
Franciscan Order in New Spain from 1533 to 1541.42 It
is interesting that the only two Franciscan friars who
worked in Etzatlan were
both born and reared in __
Granada.43
Finally, an explicit and
specific literary reference .
to Hispano-Islamic
mosques was given by
Father Cobo who, writing
in 1630 to a Jesuit friend in Peru, described the chapel
in Cholula as "in the style of the Mosque of Cordoba." 44
The stylistic analogy that Father Cobo saw was in reality
based on a resemblance, rather than a direct replica.
Nonetheless, it was based on some concrete facts. First,
the forest of columns was visually similar in the Cholulan
and Cordovan examples. Second, the flying arches
present not only in Cholula, but also in the "prototypical"
San Jose, were one of the main characteristics of the
mosque in Cordoba. Third, the internal space in the
Capilla had a major central axis leading towards the
main altar, like the one at the mosque of Cordoba
leading to the mihrab. And finally, the presence of an
atrium in front of the chapel in Cholula was very similar
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Mosque of Cordoba, Spain,
786-1002: Interior.
(from M. Casamar)
to the mosque courtyards of al-Andalus.
The presence of the atrium strengthens the similarity
between the Cordovan mosque and the chapel in Cholula.
Father Mendieta, who called it patio, described the
atrium in the end of the Sixteenth century with these
words: "All the monasteries here in New Spain have
large walled patio in front of the church ... The old men
keep these patios swept and clean, and usually they are
adorned with trees set in orderly rows. In the hot country
there are alternate rows of cypresses and orange trees,
and in the temperate and cold regions there are cypresses
and pepper trees from Peru which stay green all year. To
walk into these patios is something to make one praise
God."145
Atriums have been often associated with two sets of
issues: the first was functional, the second cultural. On
one hand, the necessity of gathering thousands of
Indians for Mass might have led to the atrium as an open-
air church. On the other hand, the atrium might have
been an adaptation of the large open religious spaces of
the Indians, who were accustomed to outdoor religious
celebrations. Atriums were used not only to celebrate
mass, but also to administer sacraments, such as
Baptism, as assembly for religious life, as theater for
biblical representations, sometimes as cemetery. Often
they became a sort of community center for the Indians,
who even tried to sleep there overnight.46 Usually the
atrium was elevated a few steps above the surrounding
terrain, rectangular in form, always enclosed by walls,
and with monumental gateways. As Father Mendieta
witnessed, originally the atrium might have looked like a
garden, because trees were disposed in regular rows,
filling it with shade.47
The atrium appears already completely developed in
the first church built on the continent: the monastery of
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Mosque of Cordoba, 786-1002:
plan before the construction of
the Christian choir.
(From J. Hoag)
San Francisco in Mexico-Tenochtitlan, which was given
in 1527 ten lots "for church and patio."48 However, it was
unknown to religious establishments in Christian Europe
at that time.49 This was so because of historical and
theological reasons: since the early Christians, who
worshipped in enclosed spaces to escape persecutions,
a tradition was established of celebrating Mass indoor;
furthermore, the symbolism of the church as House of
45
Quoted in Mc Andrew, page
202.
God demanded for an indoor space for
worship.50 The Aztec Teocallismight have
constituted a precedent: they were large
enclosed open squares containing in their
center a pyramid for sacrifices. However,
the stronger likeness are with the courts
of the mosques. The resemblance is in
great part produced by the particular
relation that chapel and atrium establish,
by their being one opened towards the
other, and by their imitating each other,
as in the trunks of the trees continuing the
rows of columns.
Beyond the formal similarities, however,
there is another kind of analogy between
Cholula, and the Mexican hypostyle
chapels in general, and Cordoba. The
analogy is based on the building process.
1b -A~~. ig.* kk t : tt
0 I tos
Cordoba, in this case, is an example of a process which
was typical to the Hispano-Islamic tradition of mosque
construction since the Eight century and up to the fall of
Granada. It was based on the concept of serial
reproduction of the same module. The construction of
the Mosque of Cordoba by 'abd al-Rahman I, in 786,
was based on the repetition hundred twenty times of the
same bay, with a central axis in which a wider bay was
repeated twelve times. This process of building allowed
Mc Andrew, page 207-208. In
1555, in Mexico, an order was
issued to stop the Indians from
sleeping in the atrium.
47
Ibid., page 203.
48
Ibid., page 202.
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Kubler, page 315.
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Mc Andrew, page 205.
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for easy expansions: when 'abd al-Rahman I1 decided to
enlarge it, in the 830's, he just repeated the same bay
eighty times. Then al-Hakam 11 repeated the process for
additional twelve bays in depth in 962. This way of
building and extending religious buildings is clearly
visible in San Jose. In the beginnings it was only a three-
bay portico, later extended to five and finally to seven.
Only after the lateral expansion was complete, the
extension in depth was begun , and an additional six
rows of columns built parallel to the altars.
What to Father Mendieta seemed only a formal
resemblance was actually a much deeper, "structural,"
similarity. Cordoba and Cholula, as epitome of their
respective building types, reflected the same way of
perceiving, understanding and constructing religious
spaces, which was concretely different from the way
Christians used to build and "think" religious space in
Europe at the time.
THE PORTICO CHAPELS
The image of San Jose in its early stage shows what
might have very likely been the prototype for the Portico
chapels. The construction of the huge hypostyle
churches, as those of San Jose, Cholula and Jilotepec,
must have taken several years, often decades, to be
completed. On theother hand, the needfor an immediate
place of worship for the multitude of Indians required the
use of the chapel even during its construction. So, in the
beginning, only a few bays were built, three or five, to be
expanded later first by adding new bays and then by
adding an entire new nave parallel to the first.
Therefore, the Portico chapels were essentially
hypostyle churches at an early stage of construction.
The dramatic collapse of Indian population in the first fifty
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The Mexican portico chapels:
plans and elevations.
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Chapel in Tlalmanalco,
Mexico: detail.
years of the conquest made the expansion of the chapels
an unnecessary operation in most cases. This partly
explains why the examples of portico chapels largely
outnumbered those of hypostyle chapels.
The link between the two seems to be confirmed by
the chapel built in Nepopualco. From the extant ruins it
is still possible to discern an interesting 5 by 2 bay chapel
with a trapezoidal apse on the eastern side and a
baptistery at the north-west corner. This was one nave
more than any portico chapel, and one nave less than
the smallest hypostyle chapel, Toluca. The chapel in
Tialmanalco displays another element which we have
already found in San Jose and Cholula: the free-flying
arches on the facade. Above the columns of the portico
there are corbels that support other shafts. These might
have been supporting other arches or a wooden roof. In
either case, the existing arches would have been
independent. The similarity with the hypostyle churches
and consequently with the mosque of Cordoba is strong.
Tlalmanalco was conquered in 1525, and the large and
richly decorated portico chapel51 was already erected in
1532-33, before Cholula but after San Jose. In 1563-64
half of the population died, and the work on the chapel
was interrupted. Sometimes the same friars built both
hypostyle and portico chapels: the same friars who built
the hypostyle chapel in Toluca, also built the chapels in
Calimaya and Zinacantepec.
The Portico chapels were not second-class structures in
terms of size. In Cuernavaca and Tepoztlan, for instance,
the dimensions of the chapels resemble those of a
cathedral. Actually, the Mendicant friars were particularly
earnest in founding monasteries at Indian ceremonial
centers, as in Tepoztlan. Here, the competition with the
pre-Hispanic religious monuments was strongly felt.
The ruins still standing show a big arch leading to a
51
The information about the
chapel are collected from Mc
Andrew, pages 535-42.
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(Upper) (Lower)
Chapel in Cuernavaca, Chapel in Tepoztlan, Mexico:
Mexico: facade. facade.
rectangular apse. The atrium cross is in
Z aaxis with the chapel and not with the
A church. In fact atrium, atrium cross, and
chapel, were laid out together before
the church was built. No dates are
available for this Sixteenth-century
chapel. 52 The chapel in Puebla 53 was
built along with the Franciscan
monastery and church between 1544
and 1567. Puebla was founded in 1531
as Spanish settlement and laid out on its
present site only in 1541. Because each
Spanish settler was allowed to bring with him his own
Indians, soon the city was populated by so many Indians
that it became necessary to build a chapel for them. The
adoption of an open chapel for Indian worship had
already become common at that time. The chapel was
walled up in 1833, but fortunately is still there. It was
opened to the atrium through three-arched portico. On
one of the piers a stone pulpit is still in place, and in the
back wall is still visible a short apse for the retable.54
Among the Portico chapels, the number of bays appears
to be an important element. Some chapels had three-
bay portico facades, others five or more.
Tlalmanalco and Nepopualco fall in the
n these cases the formal
he facade between the
he Hypostyle chapels is
rst reference to the church
ates back to 1561. The
ne nave, while the open
ur bays, had a different
nave and the apse.55
s one of the oldest towns
n. The Augustinian
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(Lower)
Chapel in Zinacantepec, Mexico:
computer drawing of facade.
monastery was built between 1550 and
1579, when the still existing chapel was
also erected. This is, according to Mc
Andrew, the best example of a porteria
chapel: it has a six arches porticoed
facade; the first arch, the widest, leads
to the monastery, while the other five
define the territory of the chapel. The
primitive atrium and posas have
disappeared. The chapel in
Zinacantepec 57 is still complete with a
five-bay portico and baptistery.
Portico chapels with a three-bay porticoed facade
were also many. Zempoala and Tzintzuntzan are some
examples. The Franciscans were the first to arrive to
Michoacan, where they promptly established a monastery
in the ceremonial town of Tzintzuntzan. The
establishment, built in the 1530's, was reconstructed in
1597.58 The chapel, known as the "Hospital" chapel was
erected in 1619. The chapel in Zempoala is very similar
to that in Tlalmanalco, but smaller in area, with a poorer
decoration and not as grand in conception. The porteria
in Erongaricuaro was built during the 1570's, and
probably it was completed, along with the monastery, by
1586.
In these group of chapels it is possible to read two
ambiguously overlapping references.
One that relates the portico chapels to
the Hispano-Islamic mosques, the other '
to the Renaissance basilicas. The
Cordovan mosque was built following a
T-type plan, which basically means that
the axial direction towards the mihrab
and the longitudinal space right in front
of the qibla wall were given higher
relevance. Their predominance was
(Upper)
Chapel in Cuitzeo, Mexico:
facade.
52
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Today three additional bays
and a solid wall have been
added to the front, so that the
chapel is completely hidden.
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(Upper) (Lower)
Chapel in Tzintzuntzan, Chapel in Erongaricuaro,
Mexico: facade. Mexico: facade.
attained through the widening of the bay
along the axial path, and the different
7 ~ ceilings which particularly emphasized
S .. the mihrab zone. In other words, the
layout of the mosque was defined by a
center, the mihrab, and by a direction,
towards Mecca, symbolized by the qibla
wall. Between the two, however, the
mihrab seemed to be predominant: not
only it marked the place where
l IMohammed, the prophet, would led the
prayer, but also, by indicating the
direction of Mecca, it was a substitute for the qibla itself.
Indeed, in the mosque of Cordoba, the mihrab area is the
most richly decorated. The mihrab is flanked with two
lateral "chapels" accessible from the qibla wall. In front
of these openings there is a three-bay structure, richly
decorated and covered with domes.
The three-bay portico as filter space before the
sacred space of the apse corresponds exactly to the
three-bay portico chapels. On the other hand, the typical
christian basilica-type church, might also have been a
reference. In Christian churches the symbolic center is
represented by the transept area, where the three naves
meet the two lateral chapels and the
apse. In this case, therefore, the portico
chapels might also have represented
the distillation of a Christian church: the
three naves, the axis towards the apse,
and the apse itself.
Between the two, it would appear that
the latter reference was more likely than
the former. However, the link between
portico chapels and Hispano-Islamic
mosques via the hypostyle chapels is
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"Basilica" in Cuilapan,
Mexico: plan.
(From J. Mc Andrew)
too strong to be discarded. The presence of a double
reference, is an interesting phenomenon that we would
like to keep: it in fact shows that in many ways the
hypostyle chapel was not totally accepted as prototype.
The need to load these forms with references more
familiar to the orthodox christian churches might have
produced the portico chapels. Of particular interest is the
tension established between the two references. Why is
there this tension, and what does it really represent?
This is the topic of the following chapter.
THE "BASILICA" IN CUILAPAN
" There is in the patio of the church another second one, which was
made wider and longer, also all of masonry, with lengths of wall
made of open arches so that the multitude of people who have
come to Catechism may enter easily; it is of three naves, with heavy
marble columns and a beamed ceiling; the choir is in the middle, as
in a cathedral which is resembled from all over the valley."
FATHER BURGOA, 167059
The Indian city of Cuilapan belonged to the estate that
Cortes had been given as marquisate by Charles V.60
However, it was administered as a secular parish by the
Dominicans. The entire area was so productive and rich
that, with their profit, the friars were able to undertake the
building of one of the largest monasteries in Mexico,
which they dedicated to the Patron of all Spain, Santiago
de Compostela "Matamoros" (Saint James the slayer of
the Moors). 61 Wealth62 and an Indian population of
30,000, called for a monastery second only to the huge
Dominican house in Oaxaca. The establishment, founded
in 1553-55, differs from the standard plan in the free-
standing bell tower in the back, the long arcaded portico
59
Quoted in Mc Andrew, page
610.
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Cullapan, Mexico: plan of the
atrium, the "Basilica" and
the porteria.
(from J. Mc Andrew)
in the front, and the additional church, projecting at
ninety degree from its north side, and known as the
"Basilica."
The monastery was almost complete by 1559, when
the Dominicans used it for their provincial chapter
meeting. Since the main monastery church is still
unfinished, the chapter must have met in the so-called
"Basilica." 63 A stone in the lower part of the west wall of
the Basilica seems to confirm the hypothesis that it was
the first building to be built: the stone is carved with 1555
in arabic numerals and with 1568 in Mixteca gliphs.
Furthermore, the Basilica is stylistically different from
the rest of the monastery: the plateresque facade of the
Basilica seems antecedent to the purist renaissance
style of the main unfinished church.64
The Basilica has three naves divided into thirteen
bays. It is sixty-six meters long, but the central nave is
only seven meters wide. It seems not to have a sanctuary,
while in reality there is a chapel built into the monastery,
whose access from the Basilica has been walled up.
This building exhibits few peculiarities. The first is the
location of the pulpit. It is half way down the nave along
the lateral wall, and not as usual near the transept and
------------_ along the central nave. The sermon was considered to
be the main tool for new conversions. It was the most
important moment of the entire mass, when the priest
should have explained the meaning of the Gospels to the
Indians. Therefore, not only it should have been in a
position close to the altar to facilitate the movements of
the priest, but also it should have been along the main
nave so that the priest could face the congregation. Even
though a similar position of the pulpit can be found in
many churches of Reformation Germany, it is unlikely
that the model could have come from there.65
Another problem is raised by the relationship which
the "Basilica" establishes with the atrium. In fact it is
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"Basilica" in Cuilapan, Mexico:
East facade.
located in such a way that the atrium surrounds it on
three sides. However, the west and north sides look
upon the largest portion of the atrium, thus establishing
a hierarchy.
The other curious problem is the long outside walls.
The west flank, facing the atrium, has nine openings,
while the opposite side has eight openings, because one
is closed by the pulpit. These openings do not have
cuttings to receive doors, while the wide three openings
of the facade have elaborately molded jambs and reveals
to receive big heavy doors. Furthermore, the spacing of
the side openings do not correspond to that of the
openings of the nave
arcade.
These problems raise
several questions: why
there are openings in the
west wall? And why on
the eastern wall as well?
Finally, why the main
entrance has doors, if the
church is completely i
opened along the sides?
The openings can be
explained not in functional terms, but in climatic ones:
the need to create some sort of cross ventilation might
have led to such a formal solution. 66 On the other hand,
so many openings would have made the place
uncomfortably windy.
The last problem is given by the portico next to the
monastery church. This portico is similar to a porteria
chapel, but if it was so, we would have had three
buildings for the celebration of the mass on the same
site, or, even worse, two open chapels, because the
main church was never finished.
60
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the patron of all the major
towns in Spanish America. In
Spain the city of Santiago de
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major Christian pilgrimage
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and Rome.
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"Basilica" in Cullapan,
Mexico: pulpit.
THE LATERAL CHURCHES OF PERU
67
Wethey, page 11.
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Kubier, page 254.
The "Basilica" in Cuilapan has introduced two features
that are very useful to understand the Peruvian churches
analyzed in the following pages. One was the unfinished
church, whose lateral entrance, being in axis with the
atrium gate, became de facto the main entry. The other
is the process of progressive transformation of a portico
chapel into a basilica-type church. This latter process
was achieved mainly by increasing the size of the piers
and reducing that of the open arches.
What I call here "lateral" church is a very peculiar kind of
the most diffused building type of Spanish colonial
architecture in the Sixteenth century: the single-nave
type. This was widely diffused in both Mexico and Peru,
and therefore it deserves to be treated in general terms.
The single-nave type derived from the Mudejar tradition
developed in Spain since the Tenth century. Introduced
in the New World by the major monastic orders,67 it was
generally characterized by gothicizing structure, with or
without transept, simple massing, with buttresses
disposed more or less regularly, sparse fenestration,
rich ornamentation concentrated in the portals. Beside
wooden roofing, barrel vaulting and rib-vaulting were
adopted in more important buildings, while doomed
constructions were uncommon in this period.68
The Augustinian fray of the Sixteenth century,
Geronimo Roman, related the simplicity of this type to
the primitive simplicity of the apostolic church. The
Apostolic Constitution, compiled during the Fourth and
Sixth centuries, mentions in fact only oblong churches.
A Sixteenth century edition of the Apostolic Constitution,
cited by Roman, was edited by a Spaniard in Italy, the
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The Peruvian Lateral churches: plans.
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Jesuit Francisco de Torres (1509-84), delegate to the
Council of Trent in 1562. He published his edition of the
Constitution in Venice in 1563.69
The Sixteenth-century Spanish antecedents of single-
nave churches are not too many to justify its wide use in
the American colonies. The earliest is the church of San
Antonio at Mondejar, in the province of Valladolid. Built
by the Franciscans in only one year in 1508-09, the
church has a rectangular shape with a slightly accented
transept. Some features, however, cannot be found in
the American examples: the complex vaulting of the
sanctuary, the pseudo-transept, and the combination of
pointed arches and north-italian details. 70 The method
of vaulting the sanctuary shows the persistence of the
Hispano-Islamic concept of space articulation: the
passage from the square plan to the octagonal drum for
the dome was in fact achieved through means of
squinches, or diagonal corner vaults. 71 More similar to
the Mexican pattern is the Jeronymite church at Yuste.
Built between 1508 and 1525, it was elected as monastic
retreat for the Emperor Charles V at the end of his life.
The single-nave American churches have been also
associated with the southwest French, single-nave
churches of the Thirteenth century.72 Their spread has
been associated to the many franciscan friars recruited
in the South of France during the 1530's and 1540's.
Another interesting source might be found in the practice
of the Order of the Carthusians. Founded at the end of
the Eleventh century, the rule of the Order called for no
lateral chapels, but rather many stations where individual
monks could celebrate mass. 73
The single-nave church type refers only to one
characteristics of the Mexican and Peruvian religious
buildings. In the Indies, however, this type was enriched
in such a way that its relations to the European reference
were reduced to a simple formal analogy. In general
69
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In Kubler, page 234, note 8, is
mentioned a study of Weise,
Studien zur Spanischen
Architektur der Spatgotik, in
which the author demonstrates
the survival of the Islamic
concept of space-articulation
in Spanish medieval
architecture.
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architecture.
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beginning of the conquest "the
only city" was Cuzco.
terms, the main enrichment was the presence of the
atrium. Common element in all types of religious Spanish
colonial architecture, the atrium transformed the relations
between church and surroundings.
The churches in question are the most revolutionary,
among the single-nave type. I called them "lateral"
churches, in order to highlight the main substantial
feature that distinguished them from their European
precedents. In these churches the main entrance was
shifted on the side of the building. Furthermore, the
relation between the atrium and church emphasized the
lateral entrance. Indeed, not only the atrium gate was in
axis with the lateral portal, but often the atrium developed
only on this side. The space became therefore highly
hierarchized, and the church itself did not work anymore
as a Christian church because the axiality of the
procession towards the altar was negated. The church
was no longer a single-nave church with lateral portal,
but became a "lateral" church.
The church of La Asuncion in Chucuito74 can be
taken as example. When the Dominican friars first
arrived in the 1540's they laid out the new city while
respecting part of the previous layout. The site of an
existing Inca temple was chosen for the new
establishment and the plaza major was laid out in front
of it. Of this first church no trace has survived. In the 1590
a new church was built on the same site. The builders
had an undifferentiated large rectangular lot, without
restrictions of any sort. They could have built the church
in any way they wanted but they built it with its long side
parallel to the plaza. La Asuncion was built a few years
after the promulgation of the Instrucciones Fabricae, a
series of strict instructions regarding the formal aspects
of churches compiled by Cardinal Borromeo in 1580.
The Instrucciones prescribed four doorways: one along
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Chucuito, Peru. The church
of La Asuncion is on the
upper side of the plaza.
(From R. Gutierrez)
the west side, one along the northern side to access the
lateral courtyard or cemetery, one along the south wall
to access the cloister, and the last one next to the altar
to access to the sanctuary.75 The four openings were
structuring not only the functional program of the Christian
church but also the symbolic hierarchyof places according
to their religious significance. The main entrance was
the one on the west side, from which the axial procession
towards the altar started. The churches in the province
of Chucuito, however, did not consider the prescriptions
of cardinal Borromeo. In the midst of the Counter-
Reformation they reversed those prescriptions.
This was, actually, a major difference with the Spanish
antecedents of single-nave churches: while in Spain,
whenever occurred that a church had a lateral entrance,
as in Saragozza, it was due to the specific built context, k
which did not allow for alternative solutions, in the
Viceroyalty of Peru the building of lateral churches was
a conscious operation, a decision taken out of past
traditions, and therefore needs to be understood in a
different way.
During the Sixteenth century the district of the lake
Titicaca, in the Peruvian Altiplano, was one of the most
important centers in the Viceroyalty. Heavily populated
by the Indians and with a flourishing agricultural economy,
the area was colonized right after the fall of Cuzco in
1534.76 Before the arrival of Pizarro, the people in el
Collao used to live in houses scattered throughout the
region.77Bernabe Cobo described the Indian settlements
with these words: "all the houses are built without order
nor correspondence of one with the other ... In this way
they do not create neither streets nor plazas."78 The first
operation of the Spaniards was to gather them in towns,
following the royal instructions first applied in 1503 in the
island of Espanola, which ordered that "the Indians be
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gathered into people and live together."79
The first religious institutions built in El Collao were
attributed to the Dominican order. The Dominican fray
Tomas de San Martin founded in the beginnings of the
1540's some missions around the lake Titicaca, in the
towns of Chucuito, Juli, Pomata, as well as other
centers.80 In 1557 newfriars were assigned to Chucuito,
and in 1561 a new monastery, with 12 friars, was
founded in Juli. The churches built by the first Dominicans,
however, have vanished. In 1572, the Dominicans were
expelled by the entire area except Pomata, and their
domain was assigned to the secular clergy and the other
Orders: Juli to the Jesuits, Copacabana to the
Augustinians, and Coata, Guata and Capachica to the
Mercedarians. 81
By this time the total population of el Collao was
already reduced to half, but still the Province of Chucuito
numbered as many people as the rest of el Collao.
Beside being an highly productive agricultural area, the
fortunes of this area depended very much upon its
mines. In 1544 a rich gold mine was discovered in
Carabaya.82 Its exploitation lasted a few decades, but its
effects on the fall of Indian population were still
catastrophic. In the same years it was also discovered
the legendary mine of Potosi. The gold extracted there
was carried to Lima, and the Province of Chucuito was
along the route, in a very important location indeed. In
February 1574 Viceroy Toledo promulgated "Las
Ordenanzas de Minas," in which more than 13,000
Indians from a radius of 700 kilometers were ordered to
be sent to work to Potosi. Almost 2,000 families from
Chucuito were required to move permanently to Potosi.83
Despite its importance, el Collao never had a stable
Spanish settlement.84 Its isolation was partly due to the
climatic conditions, partly to the lack of a continuous
highly profitable activity, as the mine of Potosi.
The Church Reversed
Church of La Asuncion in
Chucuito, Peru: atrium and
lateral facade.
Nonetheless, many Spaniards established their living in
this area, exploiting as much as they could, and as
quickly, the last Indian labor force, before leaving for
more comfortable places. 85 In this context,
encomenderos and friars administered the region as a
personal feud.
On October 13, 1590, 2 carpenters, Juan Gomez and
Juan Lopez, and one mason, Juan Jimenez, signed a
contract, in which was commissioned the construction of
3 churches in Chucuito, 3 in Juli, and 2 in Acora, Have,
Pomata, Yunguyo, and Zepita.86 Beside these, the only
remaining churches in el
Collao from the period
1563-1650 are those in
Azangaro and Umachiri.
Most of them were lateral
churches. The exceptions
were S. Juan at Acora, La
Asuncion at Paucarcolla,
and S. Pedro at Juli. The
main common
charachteristichs of these
surviving churches were
the horizontal volumes, the emphasis on some key
elements, such as the presbyter, the hierarchy in the
treatment of the interior portals to the apse and the
lateral chapels.87 Differences can be found on the form
of the apse, rectangular or polygonal,88 on the presence
and number of lateral chapels, and on the position of the
bell-tower.
The method of expansion of these churches was
very similar to that of the Mexican open chapels. The
church of San Pedro in Acora89 has an incredibly long
nave, which is the result of a series of longitudinal
extensions. Furthermore, its shape is a bare rectangle
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and the emphasis on the apse relies only on an arch
springing between the two lateral chapels. The axial
entry has a secondary importance. It is indeed placed
along a narrow street which takes to the cemetery in the
church backyard. In this church, however, two layers of
understanding were overlapped. For the user who
reached it along a steep path from the plaza major the
church appeared built laterally to the atrium. However,
from the main road which connected all the towns
around the lake Titicaca, this church, occupying the
highest spot of the town, dominated the territory with its
short facade.
The church of La Asuncion in Juli,90 built during the
period 1590/ 1620, is located in a similar position in the
town, and is very much alike San Pedro in Acora. In this
case also, the axial entry is in a totally secondary
position. The lateral entry is emphasized not only by the
large atrium, but also by the atrium gate, slightly out of
axis with the lateral portal. The plan, single nave with two
lateral chapels, repeats the basilica plan, but with totally
altered proportions. Another church in Juli, San Juan
Bautista, built in 1567 and rebuilt in the period 1590-
1602, incorporates the same layout, and orientation of
La Asuncion, but with a flat-ended apse. The long nave
and the front portal still survive from 1590, while the side
portal, transept and apse, were rebuilt in 1700.91 Similar
to La Asuncion in Chucuito is the church of San Miguel
in Pomata. 92 Started in 1590, it was rebuilt in the end of
Seventeenth century. Today it is in ruins, but it is still
possible to see the lateral disposition in relation to atrium
and plaza. In llave,93 the Church of San Miguel, started
in 1590, was originally built laterally to the plaza with the
atrium as filter space. The atrium is now filled with
houses, and only a narrow path connects the gate to the
lateral portal. But certainly one of the most intriguing
lateral churches of el Collao is the temple of San
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Church of San Juan in Juli,
Peru: lateral facade.
Francisco In Umachiri. 94 Rebuilt in Seventeenth
century, it has an atrium, with the church built laterally to
the main gate, in axis with it and with the atrium cross.
The bell-tower is detached and located at one corner of
the atrium, while the other one has a little chapel. It has
a single nave plan, with flat apse, and four chapels, of
decreasing size. The smallest one is on the left corner,
next to the lateral entrance, while the other three are on
the opposite wall. This disposition emphasizes the lateral
use of the church: upon entering, the visitor is faced by
a large and deep "apse."
The Peruvian lateral
churches seem more close
to the Mexican open chapels
than to the Spanish single-
nave churches. The presence
of the atrium, their being
laterally built in relation to the
open space which they face,
the way they can be
expanded, is similar to the
Mexican examples. The
presence, inside the
churches, of a series of altars
along the nave is significant:
it shows that the use of the church was extremely
complex, and that the supremacy of the transept area
was often denied. The construction technique used in
many of these churches seems to confirm this hypothesis.
In San Juan in Juli, as an example, the lateral walls
were built as an arcade and then walled-in. This way of
building walled-in arches, arcos tapiados, was common
in the region of Cuzco and el Collao. However, it was not
only a difficult technique, but also seemed inappropriate
for an earthquake area such that. The explanation of this
technique in terms of engineering is not conclusive. One
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Church of La Asuncion in
Jull, Peru: view of the lateral
facade through the atrium
gate.
possible explanation might be that the arcos tapiados
were used to allow future lateral expansions of the
church from one to three naves. This might explain also
the arcaded lateral walls of the "Basilica" in Cuilapan.
The eventual transformation from one to three naves
creates an apparent analogy with the Christian basilica-
type cathedrals in vogue in the Sixteenth century in
Europe. Actually, it reinforces the sense of loss of
axiality. There are, throughout the Viceroyalty of Peru a
few cathedrals built laterally to their atrium or the city
plaza. The cathedral of Arequipa and the church of La
Merced in Cuzco are only two relevant examples. The
visitor who first enters these churches from the main
lateral portal is immediately disoriented by the forest of
columns or piers. The three naves emphasize, probably
involuntarily, the lack of axiality, and in this they follow
the same category of ideas expressed in the open
chapels and in Cuilapan, even though at a more subtle
level.
THE CHURCH REVERSED
What we have tried to show in these passages is that the
most important elements of religious buildings in the
Viceroyalty of New Spain and Peru denote a clear anti-
classical nature. This nature is recognizable in their
main constitutive elements, which contribute to compose
two types of churches that have no reference in any
contemporary church type in both Spain and Europe.
Furthermore, we have also tried to propose that these
churches are derived from a concept of religious space
which developed in Islamic Spain as we have seen, for
example, in the mosque of Cordoba.
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The Peruvian lateral churches, which at first glance
looked the most orthodox of the two examined, show in
the end to be the more subtlety anti-classical. The
monumental gate to the atrium, the arcaded court, the
lateral portal of the church, and the wall facing the
devotee when he enters the church: this procession
from the civil realm to the religious one is fundamentally
different from the experience of religious institution in a
catholic renaissance church.
The Mexican portico chapels seems an elementary
derivation of the more complex hypostyle churches of
San Jose, Cholula, Jilotepec, Etzatlan, and Toluca. In its
early stages, the chapel of San Jose was nothing more
than a wall and one row of columns facing a walled,
probably arcaded courtyard. San Jose and Cholula were
built very much in the same time. Furthermore, this type,
located in the first capital of Spanish colonies on the
mainland, and in one of the most important pre-Hispanic
religious center the Spaniards had found in the Indies,
very likely constituted the prototype for the portico chapel
type.
The link between the Peruvian lateral churches and
the Mexican open chapels seems to be established by
the "Basilica" in Cuilapan, where the de-construction of
the classical basilica type is pushed to the extreme. The
rectangular shape and the three naves of the "Basilica"
are typical in the colonial context: both derive by a
Renaissance model which was widely replicated in the
New World, the Church of Jesus in Rome. But here the
transept has disappeared, the apse has become another
room, square in shape and almost independent from the
rest of the building, and the lateral walls are opened
through arcades to the exterior, inhibiting the axial
directionality that the church was supposed to express.
Furthermore, the pulpit, located half way down to the left
flank, is not projected along the central nave, as in any
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catholic church, but along the lateral nave. This location
reveals that the church was used in a lateral direction,
even though its plan seems to emphasize the axiality
towards the apse.
The expression of the Hispano-islamic spatial concept
already in Cuilapan, tends to dim and to interact with
another spatial notion: that of the orthodox Renaissance
church. From the hypostyle chapels to the lateral churches
we witness the dialectic confrontation between these
two notions of sacred space and the progressive
transformation, to tell it in extreme terms, of a mosque
into a cathedral. One feature through which this process
is evident is the closing of the lateral facade. Both the
hypostyle and the open chapels were opened towards
the atrium through wide arcades. In Cuilapan, the columns
of San Jose, Cholula, and Jilopetec, became piers, while
the interior started to resemble a little to the type of
catholic churches. Finally, in the province of Chucuito,
but the type is spread in the entire Viceroyalty, the piers
became walls. However, the main entrance was still the
lateral one, and the church was again oriented laterally
to the atrium.
The open chapels and the lateral churches of the
New World were built in a colonial context in which the
religious structures became the instruments of political
control. Nonetheless, rather than reproducing the
canonical forms of Christian space, these churches
resisted it, refused it, negated it. They became not
churches, but churches reversed.
This raises several layers of questions. A first set
regards the various degree of Hispano-islamic influence
that these two types display: how did this notion of space
arrive to the New World? Why did it fade away in the
Peruvian churches built at the twilight of the new century?
What did the tension established between the Hispano-
Islamic and Renaissance concepts of Space really
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represent? This questions have a lot to do with
geographical and historical contexts. A second set of
questions regards the reasons for the existence of these
types in the New World: why the Spaniards should have
built a mosque, rather than a "proper" church? On one
hand this means to understand how they were used. On
the other, which meanings they carried.
The answers to these questions, at least many, may
be back in Europe. All of them converge upon one issue,
that of the relations between Islam and Christendom not
only as religious systems, but also as political and
cultural institutions. Understanding how these
relationships developed in Spain through the Sixteenth
century, and how it was expressed in architectural
terms: this is the first aspect of the issue. The other is
understanding in which terms this relation was imported
to the New World, and how it affected the relation
between Spaniards and Indians. The exploration of
these themes is the focus of the next two chapters.
"Basilica" in Cuilapan,
Mexico:detail.
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"May rain lavishly sprinkle you as it showers!
Oh, my time of love in Andalusia:
Our time together was just a sleeper's dream
Or a secretly grasped moment."
MUDEJAR EXILE IN TUNISIA, XVII CENTURY
THE MEMORY AND THE OBLIVION
THE SPANISH CONTEXT
In the following pages we shall analize the development of the
relationships between Christians and Muslims in the Iberian
lands re-conquered by the Catholic kings. When the Christian
conquest of al-Andalus started in the Tenth century, one of the
main problems that the new ruler had to face was the relation,
in legal, social, political and cultural terms, between Christians
and Muslims. Given the complex context in which cross-
conversion was a normal phenomenon, the simple distinction
between Christians and Muslims was not possible. New terms
were needed to distinguish, among the Muslims, between
those who decided to convert to Christianity and those who
decided to keep their religious belief: so, the converts were
called Moriscos, while the others were called Mudejars. The
etimology of the latter name seems to derive from the Arabic
mudajan, which literally means "subjugated" or "allowed to
remain," or from muta' akhkhirun, which means "those who
stayed behind."1 Originally the word must have had a negative
connotation, being related to the notion of submission (they
had lost the war and were permitted to remain). The naming
of Mudejars and Moriscos carried a powerful social meaning:
it defined the relative position of each group in the rigid social
hierarchy of a still-feudal Spanish society. The Christians, as
1
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christian faith.
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winners, were at the top of the social ladder, followed by the
Moriscos, and with the Mudejars at the bottom.
In legal terms the relations between Christians and Muslims
were regulated by the fueros, Christian official documents for
the administration of the newly conquered cities. The fueros
furnished much information about how the life of the Spanish
Muslims was supposed to be. Most of the times they were
allowed to choose their own community leader according to
the conventions of Islamic law. They were permitted freedom
for worship, and they were guaranteed possession of their
property, as well as freedom of movement and trade. The
taxes they paid were the same as the Christians. On the other
hand, Mudejars had no power in the administration of the cities
where they were living. In some cases, they lived, by choice or
compulsion, in separate ghettos of their own. Most of the
litigation between Mudejars and Christians saw the latter in a
position of clear advantage. The urban legislation of the
conquered cities reinforced the tendency to segregation:
municipal bath-houses, for instance, were open on different
days for Muslims, Christians and Jews. Sexual relations
between Mudejars and Christians were punished. Finally,
even if granted freedom of worship, the Mudejars were
forbidden from proselytizing, and were required to share
certain Christian observances and obligations.
Tolerance and partial segregation were common policy in
the attitude of the Christian kings towards the Mudejar groups.
However, legal documents show that this attitude was not
based on religious concerns. The tolerance of the Christian
kings has to be explained at different levels. Especially in the
beginning of the so-called Reconquista, the Muslim population
constituted a large majority, which would have been difficult to
control: the concessions of the fueros were aimed mainly at
avoiding a civil war and economic losses. Furthermore, the
conversion of Muslims was not encouraged in the newly
conquered Christian territory because it contrasted with the
interests of slave-owners and slave-traders, who controlled,
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throughout the Middle Ages, a big slice of Spanish economy.
Also partial segregation had different layers of meaning:
social and economic concerns played their important role, but
also the issue of defining and protecting religious and cultural
identity must have been strongly felt in such a complex
context. Segregation, in other words, as a choice rather than
an imposition, was the instrument through which both Muslims
and Christians sought to protect the "purity" of their cultural
structure from possible contamination.
However, if tolerance and partial segregation were the main
aspects of the relations among the main three religious
groups, the effect of it was what is commonly known as
convivencia. Convivencia literally means "living together." Its
effects varied according to local contexts and historical period,
but it is hardly deniable that Christians and Muslims influenced
each other in substantial ways. Most of the contemporary
chronicles insist in noticing the drastic changes in dress
fashion. Many tenth-century Christian chroniclers lamented
that the Spanish population took to wearing brightly colored
clothes, caps and turbans, burnooses, clogs and rope-soled
sandals during the Cordoba caliphate. In the XIII century,
when the Christian rule had extended over almost the entire
Spain, the phenomenon was reversed: lbn Said, who wrote in
the Twelfth century, lamented that the Andalusian dress "was
like that of their Christian neighbors and rivals."2
The insistenceof the chroniclers on dresses is too persistent
to be discarded as secondary. On the contrary, it shows how
clothing represented something related to culture and religion.
Ibn Said was not lamenting the adoption of Christian clothing
fashion by the Moors, but rather the loss, or the risk of the loss,
of the original cultural and religious roots of the Muslims. Such
an extremism was actually justified by the fact that cross-
influences did not stop at the level of clothing, but affected
virtually all aspects of social life. Paul Alvarus, in the Ninth
century, lamented that "the Christians love to read the poems
2
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The fall of Seville, in 1248,
witnessed probably the last of
a long series of strange
alliances between Christians
and Muslims against other
Muslims. Banu 'I-Ahmar, ruler
of the Nasrid kingdom of
Granada, in order to secure
peace and relative freedom to
his dominions, allied himself
with the Castilian king
Ferdinand Ill and helped him
to conquer Seville.
and romances of the Arabs" and that " they study the Arab
theologians and philosophers, not to refute them but to form a
correct and elegant Arabic."3
In other words, the convivencia, de facto happened. Long
as it was, it certainly was not harmonious: mistrust and
rejection 4 were as common as mutual help in famine times,
alliances,5 cross-conversions and intermarriages.6 Up to the
Fifteenth century, while many Arabs had long been
"Castillanized," numerous Castilians were becoming practically
"Arabized." Purists on both sides expressed their disapproval
of these changes.
The fueros promulgated for Granada are the last example in
Spain of a tolerant attitude towards the Muslim minority. The
55 articles of the document The treaty forbade Christians
from entering the mosques without the permission of the
alfaquies,7 and from holding dances if their Muslim neighbors
objected. Absolute liberty of conscience and freedom of
worship were proclaimed. The Muslims retained their mosques,
minarets and muezzins. They were also allowed to keep their
property, both real and personal. As for taxes, it was agreed
"that the said Moors shall not have to pay Their Majesties more
dues than those they had to pay to the Moorish kings."8
The benevolent attitude of Ferdinand and Isabella was
bound to change very soon. In 1499 a summit of the European
Catholic Monarchs was held in Granada. With them, as
primate of the Church in Spain, there was Francisco Ximenez
de Cisneros, who is responsible for the enforced mass baptism
policy started right after the meeting. Mudejar rebellions were
suppressed in 1500 and 1501, and in 1502 a new policy of
emigration-or-conversion was adopted. In April 1525 Charles
V passed a decree which prohibited the Muslims to use Arabic,
to wear their traditional clothing, to use the public baths, and
ordered to surrender all Arabic texts and, for children, to be
educated in Christian theology and Castilian language. The
huge revolt of the Muslim communities had as result the
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temporary withholding of the decree after the payment of
heavy annual tax in Granada, Valencia and Aragon.9
During the 1560s and 1570s the Spanish crown resolved to
put an end to the Morisco problem. In 1567 with a solemn
ceremony, the church closed all the public baths, making
effective a law that had passed in 1526. Moriscos were
forbidden to take bath even in their own houses: cleanliness
became the mark of the "infidels."10 The work of the Inquisition,
which confiscated many Moriscos property and asked for their
expulsion from Christian lands, led first to the repoblamiento,
resettlement, of about 100-150,000 Moriscos throughout the
region of Castille, and finally to a forced mass expulsion from
1609to 1616. About 275,000 Moriscos were expelled, certainly
a big slice of the Spanish population at the time, equalling
about 8 millions.
The reasons that produced the persecution and mass
expulsion of the Moriscos were many, and of different kinds.
Economic reasons had their part: the decline in the prosperity
of many of the activities in which Moriscos were engaged, like
the silk industry, reduced the interest in having them living in
Spain." A case of anti-Islamism due to social and economic
factors was registered in Valencia: here the large Morisco
community constituted a cheaper and more docile labor force,
and therefore it was preferred to the Christians by the landlord
aristocracy. The revolt of the Germanias in Valencia in 1519-
1523, which opposed farmers and landlords, was characterized
by a strong anti-Islamism, especially in the rural areas. The
agermanados not only sevitiated the "moors of the land," but
also specialized in forced baptism: in fact the idea of baptizing
the Moors responded to the need of changing their political
and social status, rather than the religious one. Once Christians,
the Moors should have been paid as the other, in this way not
being competitive anymore.
From a political standpoint, the suspected sympathy that
the Moriscos cultivated for the Turks, the dreaded rivals for the
control of the Mediterranean trade, had an important role in
6
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Church of Santa Marina in
Seville, Spain: mudejar
dome.
(from Chueca Goitia)
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creating or emphasizing the uneasiness in the relation between
Christians and Mudejars. In 1529 the troops of the Ottoman
empire, ruled by Suleyman, were besieging Vienna, in the very
hearth of Europe. In the Spring of 1540 a Turk attack on
Gibraltar was hardly rejected by the captain of the armed
forces who, very significantly, was living in the Alhambra.
Even though a peace treaty had been signed in 1545 by
Charles V and the Ottoman Empire, the Muslim treat was
never over. Not even after the important victory of the Spaniards
in the Battle of Lepanto in 1571 against the Turkish fleet. In
reality, the Muslims were not only a political and military treat,
but mostly a cultural and ideological one. Their
existence was undermining the system on which
Christian church had built its boundless power.
Therefore, the presence of Muslims in Spain
could easily have been perceived as a potential
danger at the Royal Court. However, probably
the main reason for the persecution and expulsion
of Spanish Muslims was related to another
phenomenon that took place in Europe during
the Sixteenth century: the rising of Spain and
Europe as an imperial power. This phenomenon
was particularly evident in architecture. Therefore,
we shall analize it in the next section.
ARCHITECTURE
MUDEJAR
Still during the Fifteenth and part of the Sixteenth century the
leading architectural style in Europe was the Gothic, which in
fact was called the "modern style." It was adopted also in
Spain, where, however, another style was heavily present
since the Eleventh century, the Mudejar .Architectural product
of the convivencia, Mudejar style developed within the tradition
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Alcazar do Seville, Spain: Arabic inscription in
celebration of the Christian king Pedro the Cruel.
(from Chueca Goitia)
of Islamic art, interacting with the traditional Christian
architecture of the time, Romanesque and Gothic.12
For the purposes of this study we need to highlight some
of the main features of Mudejar style, which were used
extensively in the Spanish colonies for the greater part of the
Sixteenth century. In terms of types, Mudejar style adopted
both the basilica and the single-nave in religious buildings.
The materials used, with unsurpassed ability, were brick,
wood and plaster. The main contribution of this style regards
the ceilings: the techniques of artesonados13 and alfarjes14 for
flat roofs. The arches had a great variety of shapes, however,
a common feature was the alfiz.15 The decorative arts
remained the domain of Mudejar art throughout the Sixteenth
century. The major contributions were in ceramics and
woodwork. The main innovation in ceramics regarded the
techniques, particularly the cuenca-arista, a technique of
enameling tiles mostly used for architectural pieces, the
azulejos.16
The success of Mudejar art and architecture was due to its
ambivalent meaning: it represented the architecture of the
subjugated Muslims, the Mudejars, but also the architecture of
the Spanish Christian kings. Mudejar art was fostered by some
Christian princes who wished to have palaces built in the
Arabic style and who had Moslem craftsmen brought to their
courts. The Alcazar of Seville is the clearest example of this:
in its expansion in the Fourteenth century the typological and
formal model of the Alhambra in Granada was adopted, and
even the same artisans were employed. Nonetheless, it was
built for a Christian king, Pedro The Cruel, and it was used to
express the authority and the power of Christendom over
Islam in the Iberian peninsula. One Arabic inscription in the
palace reads: "Glory to our lord, the Sultan don Pedro." 17
The necessity to communicate the new system of power
was translated in architectural terms with the physical
appropriation of the most highly charged urban monuments.
The first operation was the adaptation of mosques for the
14
Alfarjes: "Flat timber roof
whose structural members are
fully or partially exposed to the
interior of the room." (de
Montequin, page 257)
15
Alfiz "Molding framing an arch
within a rectangular or square
space." (de Montequin, page
257)
16
Azulejos: "Glazed, colored tile
having a variety of sizes and
shapes." (de Montequin, page
258)
17
Quoted in Chueca-Goitia,
Historia De La Arquitectura
Espanola, page 256
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Lopez Guzman, Arquitectura y
Carpinteria Mudejar en Nueva
Espana, Page 32.
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lbid.,pages 23-24.
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Lopez Guzman, page 16.
In Toledo during the XIV and
XV century the exotic was not
the mudejar houses, but the
gothic cathedral.
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Wethey, Colonial Architecture
and Sculpture in Peru, page
24.
22
Lopez Guzman, page 15.
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It was in this year that Martin
Luther affixed his formal
protest, the famous "95
theses," on the entry door of
the church of the castle in
Wittenber . This is
traditional considered the
moment of birth of the
Protestant religion. An
interesting relation between
political power of the German
princes and the French
monarchy with the rise of
protestant reform has been
drawn by some scholars,
among which Hilaire Belloc, in
How The Reformation
Happened. Another topic of
research would be the relation
between the rampant
mercantile social classes of
northern Europe and the
protestant ideology in the
adopting and/or refusal of
classical architectural style.
Christian cult. Soon however a program of rebuilding churches
over mosques became the current practice. Also other public
buildings were transformed and adapted: the madrasa, the
arab university, became the ayuntamiento, while the maristan,
the hospital, was converted into the mint.18 However, the
appropriation did not break with the past, because the fast and
inexpensive Mudejar style and techniques were used.19
When we talk about Mudejar architecture, therefore, we
do not mean the architecture of the Mudejars, but we refer to
a larger phenomenon that was commonly shared by both
Christians and Muslims from the Eleventh to the Sixteenth
century. Mudejar style, in other words, as formal and technical
expression, represented the collective visual memory of that
complex society that characterized Spain from the Thirteenth
to the Fifteenth centuries.20 This artistic sensibility was so
strong it transformed Renaissance architecture, when it was
imported in Spain in the end of the Fifteenth century, into a
decorated style called Plateresque: "The intention is to define
a surface-covering decorative scheme on the theory that it
resembles the work of silversmiths (plateros). In reality the
basis of this style is Islamic in its tendency to carpetlike
patterns."21
It was then within this common-ground that Christians and
Muslims defined themselves in terms of cultural, social, and
religious identity. Therefore, even though the Islamic influence
was a fundamental component of Mudejar style, it is not
possible to associate it only to the converted Muslims. 22
RENAISSANCE AND THE POLITICS OF IDENTITY
In a context dominated by Gothic and Mudejar with many
architectural overlappings between the two, another style
abruptly marks its presence during the Sixteen century: the
Italian Renaissance style. Its introduction into Spain was not
a natural phenomenon, but an imposed-from-above fact. It
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Hadrian's Villa in Tivoli, Italy:
circular Casino. An imperial
reference.
(from E. Rosenthal)
was indeed adopted by the Catholic Church and especially the
Spanish Crown as the official style. Two royal residences
testify to this phenomenon: the unfinished palace of Charles
V in Granada, in the 1530s, and the Escorial of Philip Il in the
1560s.
Here, the political and cultural consequences of the discovery
of America and the effects of the Protestant reform, created a
context in which the flourishing of Renaissance had a peculiar
meaning. In 1536, the French John Calvin published the
"Christianae Religionis Institutio," which sanctioned the
separation within the body of Christendom
between Catholic and Protestant faith, and
marked the collapse of religious
predominance of Catholicism in Europe.
Started by Martin Luther in 1517,23 the
Protestant reform not only gave voice to the
diffused popular hatred against the lavish
habits of the clergy, but also, immediately
adopted by political and military factions, it
became one of the major fields on which the
battle for power was carried along. Already
in 1533 the English Church was nationalized
and became independent from the authority
of Rome. France and Netherlands soon
joined the flood of the Protestant movement. By the end of the
century, even Germany, the hard core of the Holy Empire of
Charles V, was divided between Catholic and Protestant faith.
Spain and Italy were the only two countries that stubbornly
resisted. In Spain, however, Christendom was already
challenged by Islam and Judaism.
On the other hand, in the Sixteenth century the military
power of the Spanish Crown arose with the conquest of
America. As European military power and imperialistic state,
the Crown of Charles V and Philip 11, needed also to legitimize
its power in cultural terms. In their attempt the Spanish kings
ML
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Quoted in Lopez-Guzman,
Tradicion y Clasicismo en la
Granada del XV, pages 275-
276.
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Argan, La citta' del
Rinascimento, page 27 writes
that Since Leon Battista
Alberti, "the architect was
above all a man of culture and,
as such, he had a direct,
exclusive relationship with
political and religious authority.
His duty was to conceive the
form of the buildings, a form
which carried ideas. It was his
responsibility, then, to
summon up the 'monuments'
which made up the hearth of
the city, and on which both the
historical and ideological
symbolism rested."
Benevolo, Storia
Dell'Architettura Del
Rinascimento, page 213,
quotes Pope Niccolo V, a
contemporary of Alberti, who
clearly stated the relation
between architecture and
religion in these terms: "... The
grandiose, supreme authority
of the roman Church [...] can
be understood only by those
who have learned its origins
and developments through the
study of the Letters. But the
mass of the population is
illiterate and without culture ...
[Therefore, they] need to beimpressed by grandiose
spectacles ... With the
grandiosity of buildings [...) it is
possible to enforce and
confirm the popular belief
which is founded in the words
of the learned men... For
these reasons we have built
very many buildings, with the
double scope that they will
defend [our cities] and will
inspire devotion."
found the backing of the Catholic church. Both in fact needed
to revive those notions of supreme authority which had for so
long time allowed to hold their privileges. The roman imperial
past constituted the reference. The notion of empire was
developed in Spain already in 1520, when, at the royal court
in La Coruna, doctor Mota said: "...while the other nations sent
tributes to Rome, Spain sent emperors ... Similarly, now the
empire has found the emperor in Spain, and our king of Spain
is made, thanks to God, king of the Romans and emperor of
the World."24 Indeed, the centralization of political power was
achieved with the creation of the Holy Empire of Charles V:
thanks to a carefully devised diplomatic work with the Papacy
and important royal marriages, Charles V managed to
concentrate under his control a vast territory stretching from
the Germanic lands to the American dominions via the vassal
principalities of northern Italy and the Netherlands. The role
architecture played in the political agenda of the Catholic
Church and Spanish Crown was a central one.25 Archeological
discoveries, and the reviving of Classic Roman architecture by
the Renaissance architects that worked at the papal court,
offered a solid ground to which link the present claims. The
notion of Romanitas as true expression of European culture
led to a series of significant syllogisms. First, it led to the
identification of Romanity and Spanish empire through the
adoption of Renaissance architecture. Second, it defined
Europe and Christendom as a "pure" unified cultural entity.
Finally, it implied the superiority of European culture and of its
spiritual base, Christendom. Behind the innocent facade of the
classical orders, in fact, all the notions associated to
Romanitas-sense of superiority, imperialistic aims,
centralization of power, social hierarchy-were subtly
displayed.
What is essential to us is the fact that the conscious adoption
of a style and a culture dead one thousands years earlier
implied the complete re-structuring of the relations between
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Palace of Charles V in Granada, Spain,1531-1610:
the palace in the citadel of the Alhambra.
(from E. Rosenthal)
Islam and Christendom. In Spain Renaissance architecture
implied the complete rejection and elimination of any trace of
Islamic influence from the body of classical"European" culture.
It also implied an understanding of Islam as the inferior
"Other." In the Christian popular imagery the Holy Empire of
Charles V was the counterpart of the Ottoman Empire. And as
the latter was the embodiment of the Islamic faith, so the
former was identified with Christendom. The dream of the
world united under the sign of Romanitas
was an implicit consequence: indeed, the
twelfth-century prophecy of Joachim of Flora
that "the last emperor" would unite
Christendom, reconquer the Holy Land,
convert the Muslims, and realize the ideal
state of one fold under one pastor, as "a
second Charlemagne," was often associated
to Charles V.26 In Spain three notions
seemed to forge the royal policy between
the end of the Fifteenth and the end of the
Sixteenth centuries: re-conquista, re-
naissance, and re-organization. Re-
conquista of the Iberian peninsula from the
Muslims, re-naissance of the classic imperial
past, and physical re-organization of the
territory according to the imperial ideology.
THE AMERICAN CONTEXT
While Charles V was building his palace in the Alhambra, and
the anti-Muslim laws were being promulgated in Spain; while
Erasmus and the Italian humanists were travelling throughout
Europe to spread their ideas, and the creation of the Holy
Roman Empire was being completed; on the other side of the 26
Atlantic Ocean a new continent was being discovered, Rosenthal, The Palace Of
Charles V In Granada, pageconquered, enslaved and exploited: the Americas. It was a 247.
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The Spanish Inquisition in a
contemporary drawing.(from H. Brinton)
27
In the beginnings the
Inquisitors belonged to the
Order of Santo Domingo. In
1535, Fray Juan de Zumarraga
established the Tribunal of the
Santo Oficio in New Spain,
while in 1538 Fray Vicente de
Valverde did the same in Peru,
but both of them were not
active. After 1552 the Spanish
Crown started receiving many
requests from Peru to
establish the Inquisition. (From
Vargas Ugarte, Historia De La
Iglesia En El Peru, Vol I,
pages 374, 381, 388.
New World, a mirage, a totally virgin land, found while Thomas
More's "Utopia" was spreading among the humanists at both
the Spanish and Papal courts. It was not only a matter of gold.
In the collective imagery the New World was the land where
the "construction" of an ideal society impossible in Europe
could have been undertaken.
For the Spanish Crown and the Catholic Church the "ideal
society" was that which they were trying to revive in Europe,
unsuccessfully: "one fold under one pastor." Which meant:
unity of faith and state; authority, hierarchy, empire; and
classical architecture. In the Americas the unity of faith and
state had been achieved: Charles' empire
was the only one. Even the Portuguese
territories were not perceived as alien for
two reasons. The marriage between Charles
and Isabel of Portugal virtually linked the
two empires into one; and as their link was
a marriage legitimized by the representative
of God, the Church, so the original unity was
recomposed. In The Indies, also the Church
was the only faith: all the other religions
were in fact banned from the colonies.
The creation of this "ideal society" soon
presented the same kinds of problems it had
in the Old World. Already in the 1530s the
European scenario was different. Calvin had published the
"Institutio," the empire of Charles V was split in 1555 between
his sons. The Council of Trent opened in 1546 to fight the
collapsing of Catholic hegemony in Europe. The reaction that
followed invested Europe and American colonies with the
same strength. The Council of Trent closed in 1568.
Immediately after the process of re-establishment of "the
order" began. The Ordenanzas de Poblacion were emanated
in 1573, the same year in which the Court painter Coello was
painting San Agustin and the Escorial, remarkably highlighting
the tight relation between religious and political power, and
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Chapel in Tzintzuntzan, Mexico:
facade in XVII century.
(from J. Artigas)
architecture. It was in the years that the spread of Renaissance
architecture in the New World became massive. It coincided
with the sudden decline of Mudejar expressions, largely
provoked by the Catholic Church, which prohibited the use of
this style claiming that it was deceiving for the Indians. These
were also the years in which the word uconquest" suddenly
disappears from any official document, substituted by the
word pacificacion, pacification. And of course these were the
years during which the Escorial was completed. As the
unfinished palace of Charles V in the Alhambra, started forty
years earlier, this was another symbol of both identity and
power for the Spanish Crown.
In the 1570s the Inquisition, the institution
for the control of the souls, was transplanted * a
in the New World with the same
charachteristichs it had in Spain.27 When
Viceroy Toledo asked Philip 11 to establish
the Inquisition in Peru, he was not worried
about fighting heresies and idolatry among
the Indians, but rather to exercise control
over the foreigners that were attempting to
introduce new doctrines contrary to the
Catholic faith, Protestants, Jews and
Muslims. 28
The Classic culture arrived to the New World in many ways.
Many elements from mythology were used in colonial books,
on the cover and in the capital letters. In literary writings was
often reported the association between Cortes and Caesar.29
The imposition of Renaissance architecture was especially
strong in the second half of the Sixteenth century. Thriumpal
arches as symbol of power were probably the most widely
used element in colonial architecture. The chapel in
Tzintzuntzan can be taken as example. The three bays of the
facade, the Renaissance style piers, and the original pitched
roof, now vanished, reproduced the form of a triumphal arch,
28
Vargas Ugarte, Vol. 1, pages
379, 381 and 388.
Vargas Ugarte, Vol. I, page
380 quotes Fray Pedro de la
Pena, Bishop of Quito. In
urging the establishment of the
Inquisition, he said: "[Here]
there have been and there are
every day serious facts of
blasphemies, doctrines and
interpretations of the Sacred
Text and its places, great
freedom of talking about things
that [they] do not understand...
many have two wives, one in
Spain, and one here."
(lower)
Church of San Francisco in
Arequipa, Peru:lateral portal.
(from J. Artigas)
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Church of San Juan in Juli,
Peru, 1590-1620: axial portal.
29Ibid., Vol. I, page 9.
30
Ibid., Vol. I,page 10.
31Ibid., Vol. I,page 48.
The painting is in the chapel of
Tezcatepec, Hidalgo, Mexico.
Church of La Asuncion in Chucuito,
Peru, 1590-1620: Lateral portal.
even though in reduced a reduced scale. In the Peruvian
churches the triumphal arch was often the only direct reference
to Renaissance architecture. However, it was an important
one. It was indeed used in one of the most important elements
of church complexes: the portal. The church of San Francisco
In Arequipa is a beatiful example. In the Province of Chucuito,
where most of the original portals have survived, the theme of
the triumphal arch also was consistently displayed. San Pedro
in Acora was only one. Both the lateral and axial portals
repeated Renaissance models, even in the details. La Asuncion
and San Juan in Juli applied minor variations. Virtually all the
portals in the area were
repetitions and variations of the
triumphal arch model. The
importance of the arch as
architectural feature was
emphasized by the fact that it
was exclusive of religious
buildings. In fact no arches were
used in civil architecture, except
for the porticoed arcades around
the plaza majores, which in fact
was another symbol of the
political power.
The adoption of classical
themes was not only revealed in the architectural, theorethical,
and physical production but also in the iconography. The
Tumulo Imperial, built in Mexico by architect Claudio de
Arciniega to honor the memory of Charles V, dead in 1558,
beside the classical architectural vocabulary, displayed a
large array of classical icons, like Hannibal, Alexander, Hulisses,
Jupiter, Apollo, and Hercules, beside more contemporary
charachters, as the Sultan Suleyman. The decoration of
portals often displayed gods and heroes of ancient Rome and
Greece, taken from the most popular classical book of the
time, Ovidio's "Metamorphosis." 30 Even the war of Troia was
The Memory and the Oblivion
Church of San Pedro in Church of La Asuncion in
Acora, Peru, 1590-1620: axial Juli, Peru, 1590-1620: lateral
portal. portal.
represented in a painting of 1593.31
In this way, throughout the Sixteenth century, Europe
"remembered" its past, and created its "memory." However, in
the same years, more than 150,000 Spaniards moved to the
New World. Thousands of miles far from their homeland, in a
unknown, and often hostile environment, these men tried to
recreate a familiar environment. In the construction of their
houses, in the protective conservation of their customs, in the
churches, they tried to remember who they were. Actually, this
was an essential question: who were they? The Mexican open
chapels and the Peruvian lateral churches reveal that they
were built under a complex
cultural condition, which needs
to be investigated. The religious
buildings in this colonial context
revested such an importance for
the purposes of conquest that
we should expect a more
coherent architectural control
from the holders of political and
religious power. This, for a big
part of the Sixteenth century, did
not happen. The Ordenanzas
de Poblacion were promulgated
by Philip 1I only in 1573. Before
that the entire burden of the architectural production was
carried by the Spaniards who physically lived and worked in
the colonies. In order to understand these churches, we need
to know who built them and from where the builders came
from.
EMIGRATION TO AMERICA
The discovery of the New World, with all the potential wealth
it was promising, immediately raised the problem of the
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administration of a land of which nobody knew the limits. The
first instrument of colonial control that the Spanish Crown
established was the Casa de Contratacion, located in the
Alcazar of Seville. Its administrative function was to regulate
the trade and the immigration with the American continent.
One of the main functions of the Casa was to screen
among the applicants those eligible to get a travel permit.32 In
the beginning, the emigration to the Indies was mostly
spontaneous, but after 1509 the Crown started to tighten the
control over the emigration and to regulate it. The reason was
clearly political and ideological: the Crown intended to prohibit
the emigration of certain social and ethnic classes, in order to
keep the homogeneity of the conquering body. In fact, each
settler in the Indies had to be screened for purity of blood: all
descendants of Muslims and Jews were barred, as well as
gypsies, Negroes (except slaves), reformed heretics, children
and grandchildren of heretics. The rule was supposed to be
TABLE I: EMIGRATION TO AMERICA (1493-1600)
1493-1519 1520-1539 1540-1559 1560-1579 1580-1600 TOTAL
Total % Total % Total % Total % Total % Total %
Andalusia 2172 40.7 4274 33.4 3269 37.5 6547 37.8 3994 43.0 20229 38.2
Castille 1470 27.5 3924 30.9 2693 31.5 5327 30.7 2845 30.3 16209 30.6
Extremadura 769 14.4 2204 17.3 1416 16.3 3295 19.0 1351 14.6 9035 17.1
Leon 406 7.6 1004 8.0 559 6.4 875 5.1 384 4.1 3228 6.1
Vizcaya 257 4.8 600 5.0 396 4.5 515 3.0 312 3.4 2080 4.0
Other 266 4.9 726 5.7 379 4.4 764 4.4 443 5.0 2578 4.9
Spaniards 5340 12705 8712 17323 9279 52959
Foreigners 141 557 332 263 229 1522
TOTAL 5481 13262 9044 17586 9508 54481
Source: Jose Luis Martinez, Pasajeros de Indias, Madrid, 1983.
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strictly applied: when the first Bishop of New Spain, Fray Juan
de Zumarraga, asked for some married Moriscos to instruct
the natives in the profitable profession of silk raising, he was
refused. From the middle of the century on, the control was
tighten and only those who could prove to be pure Castilians
were admitted to the New World.
The categories of Spaniards we are interested into are
two: those who lived in Andalusia, the most Islamicized part of
Spain; and the secret Muslims, the Mudejars, who lived in the
Iberian peninsula throughout the Sixteenth century. The
emigration of the first group has been recorded and is shown
in table I and 11. Between 1493 and 1600, almost 55,000
Spaniards emigrated legally to the Indies: 38.2% of them
came from Andalusia. In the first years of the American
conquest, the number of Spaniards who came from this region
were much more: 40.7% in the first twenty years, but almost
60% until 1509, when the Spanish Crown tightened the control
TABLE II: EMIGRATION TO PERU (1532-1560)
Total % Total %
Castille 1018 31.1 Vizcaya 221 6.7
Andalusia 877 26.8 Seville 116 3.5
Extremadura 603 18.4 Aragon 71 2.6
Leon 270 8.2 Other 96 3.0
TOTAL
32
Lunde,Muslims And Muslim
Technology In The New World,
page 39.
he travel permit, obtained
through a complex and time-
consuming procedure, was not
transferable and had a validity
of only two years.
3321
Source: J. Lockhart, El Mundo Hispanoperuano..., Mexico, 1982.
over emigration.
Moriscos, among whom Mudejars were hidden, were
forbidden to travel to Spanish America: a Royal Decree was
emanated for this purpose in 1543, followed by a Royal
Ordinance, in 1574, in which all the Moors living in the Indies
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were ordered to leave the colony.33 Later, "In 1607, a new law
instituted the death penalty for voyagers without license."34
However, the very same existence of the law is a sign of a
phenomenon, illegal travelers, whose proportion must have
been so large to induce the Spanish crown to extreme reactions.
The illegal emigration to Spanish America, calculated by
Boyd-Bowman, had a figure not smaller than 150,000 people
in the first century of the conquest. Already by 1570 something
like 118,000 white people were reported inhabiting Spanish
America. While we can expect many of them to be Mudejars,
no figures are available. However, literary sources report that
Moriscos, both male and female, lived in America as early as
Columbus's first voyages. For example, Beatriz La Morisca
and Isabel Rodriguez, La Conquistadora, took partwith Pizarro
in the conquest of Peru. Another Muslim, Amir Cighala, lived
in Potosi, Bolivia, for fifteen years under the false name of
Giorgio Zapata from 1561 to 1576. It is curious that the fashion
of the tapada, which developed in Andalusia to evade the
prohibition of the veil, became widespread in Sixteenth and
Seventeenth- century Lima. Muslim origins can be traced in
the names of many settlers: the prefix "al-," "ben-" or "beni-"
(from ibn), for examples are typical of Arab names.35 Finally,
as we have already mentioned, the Inquisition in the New
World was established to fight the "disruptive" presence of
Moriscos and Jews.
THE BUILDERS
The patrons of religious buildings were, in the majority of the
cases, members of the Church: the Mendicant Orders, also
called "the regulars," and the secular clergy. Nonetheless, in
many cases rich civilians offered money to build churches, in
particular in the large cities. The real builders of the religious
establishments, the one who provided the physical labor and
the technical skills, were both Spanish and Indian artisans,
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carpenters and masons, together with a vast number of
unskilled Indians.
In the first fifty years of the colonization of Mexico, only three
orders were allowed to work there-Franciscan, Dominican,
and Augustinian. In Peru, the first three Orders, Dominican,
Franciscans, and Mercedarians, entered with the first
Conquistadores, while the Augustinians arrived in Lima in
1551. The Jesuits, the order that would became the most
powerful in Spanish colonies, landed in America only in 1555.
In the beginnings, the friars came from different places all
over Europe. The first three Franciscans that Charles V sent
to Mexico in 1523 were Flemish. However, especially under
Philip 11, more restrictions applied to those friars who were not
Spanish. In 1559 Philip proclaimed that the Spanish friars
were not to leave Spain to study or teach. Soon after he also
ordered all the Franciscans not of Spanish origin to leave the
American colonies.se
The role of the secular clergy was, for the first half of the
Sixteenth century, an unimportant one: priests were few in
number and not adequately trained until 1550.37 Afterwards,
a better trained and more numerous clergy started to appear
in Mexico and Peru, gaining the more and more power at the
expenses of the Mendicant Orders, whose privileges came
under increasing criticism and restrictions by the Crown. 38
It is believed that the technical direction of the construction
of religious buildings was integrally assumed by the members
of the Mendicant Orders,39 or the secular clergy after the
1570s. Some friars had actually real knowledge of building
techniques: one of them was Fray Juan de Alameda, who
came to Mexico in 1528 with Bishop Zumarraga; another was
Fray Francisco de Tembleque, who built the aqueduct from
Zempoala to Otumba, in Mexico, forty-five kilometers covered
with 156 arches.40 The Jesuits in the Province of Chucuito, in
Peru, were reported to have been involved in some construction
in San Juan, La Asuncion and Santa Cruz in Juli.41However,
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this hypothesis seems to be very unlikely. It does not appear
from records that many of them had experience in building
construction. Furthermore, the fact that some of them had
some sort of technical knowledge did not mean that they
applied it: they were too few and had too many things to do to
be able to carry on the design and the construction of so many
religious buildings. The first group of Franciscans that landed
in Mexico in 1524 counted only 12 friars. Their number was
symbolically consciously chosen "because this was the number
of Christ's disciples."42 However, it was totally insufficient to
convert some ten million Indians. In Mexico still in 1536 there
were only 60 friars from all Orders and, even though their
number increased to five or six hundred in the 1580s, they
were still not enough for all the 400 monasteries, which Father
Mendieta counted in 1590.43 In Peru, the Dominican Order,
the most powerful in the Viceroyalty, suffered of scarcity of
friars especially during the 1550s. The Jesuits, who arrived in
Lima in 1568 with five friars and three brothers, counted only
241 members by the end of the century. The pressing need for
more friars was revealed in the persistent requests of Charles
V to the Pope to send more regulars to the Indies. Throughout
the Spanish colonies, many towns had only two friars. They
had to care for the conversion and religious life of thousands
and thousands of Indians, to administer the reducciones, to
learn the languages, to teach the Catechism to the Indians, to
organize the religious festivals, to collect the tithes. It must
have been materially impossible to design and supervise the
construction of so many churches, monasteries, chapels,
often scattered in vast area. However, even if the friars did not
design the religious establishment, certainly they accepted
what the Spanish craftsmen and the Indian labor constructed.
Their was an active role, a very important indeed: by accepting
the design of a religious building, they legitimized its forms. As
a consequence, those forms became the embodiment of
Christendom, and of the colonial power.
The secular clergy, which gained enormous power with
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the backing of Spanish Crown and encomenderos in the end
of the century, worked in a different context. Indian population
had been decimated, and the colonial system was firmly
established. At that time, therefore, not only the control over
architectural production could have been more strict, but the
priests also had more time available for supervising the
construction of religious buildings.
The class of the encomenderos consisted principally of soldiers
rewarded for their services to the Crown through the
concessions of encomiendas, land and Indians to administer.
They were active patrons of churches. One of the clauses for
the concessions of the encomienda, was afinancial contribution
to the construction on the area of a religious building.
Furthermore, the patronage of churches was often perceived
in a positive light. Through the donation to churches the
encomendero was showing his high social status in a society
based on the value of material wealth. As a fact, the testaments
in notarial archives show that nearly every man, rich or
moderately successful financially, bequeathed legacies large
and small to the church, and ordered that masses be said for
his soul.44
If Monastic Orders, clergy, and encomenderos were the
patrons of the religious buildings, they certainly did not materially
build them. Also the Spanish Crown limited its advises to the
word "orderly."45 Therefore, all the burden of constructing
religious buildings lyed on the shoulders of the craftsmen and
the Indians labor. Their role appears even more crucial when
we consider that no one single architect was in Spanish
America until the 1570s.
In the first decades of the conquest not many Spanish
craftsmen were willing to move to the colonies. The Spanish
crown repeatedly requested the Casa de Contratacion in
Seville to provide craftsmen to be sent there. Those who went,
however, had the opportunity to have lucrative commissions:46
42
Quoted in Kubler, page 8.
43
See Mc Andrew, pages 32-38.
44
Wethey, page 4.
45
Fraser, page 49.
46
Fraser, at page 100, writes: "In
1536, Lima city council
appointed two officials, one of
whom was a carpenter, to
inspect all the doors and
windows anid other work of
carpentry carried out in the
city, because there had been
complaints about the
exorbitant prices carpenters
were charging."
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indeed, the impressive construction program that the Church
started in the New World required, especially in the first years
of colonization, a large number of craftsmen to both build the
sacred buildings and train the Indians.
In Mexico before 1550 the white craftsmen, usually
belonging to the Spanish bourgeoisie, preferred to live in the
major cities, because these were the only large white
settlements, and also because they were the only place with
concentration of currency.47 There are indications that well
before 1550 a colony of European building craftsmen was
resident in Mexico city. However, even if living in the major
Spanish towns, these artisans had jobs in
other towns or villages. In the late 1530s the
Augustinians at Tiripitio, Michoacan,
appointed some Spanish craftsmen to train
the local unskilled Indian labor force.48 The
fact that the famous craftsman Sepulveda
was forbidden to participate in any other
building campaign outside Mexico-
Tenochtitlan49 shows that artisans in the
construction business used to travel
throughout the colony to complete jobs or to
train Indians. The same phenomenon
happened in Peru: the craftsmen
concentrated in the biggest centers, such as
Lima, Cuzco, Arequipa, and from there they moved across the
Viceroyalty. Some of them, however, decided to live in smaller
centers which offered opportunity of lucrative jobs. In the
region of el Collao some Spanish craftsmen were already
present in the first years of the conquest, as we acknowledge
from some records of payments to them. 50 In 1567 carpenter
Velasquez is reported working in Chucuito on the artesonado
of a temple. In Acora lived in the same years the mason
Escobero and the carpenter Bustamante. Many of them often
came from the closest Spanish town, Cuzco, as in the case of
Pedro de Arismendi, who contracted there the construction of
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the temple in Azangaro.
As shown in table Ill, one third of the clergy and one third of the
artisans who emigrated to Peru between 1532 and 1560 came
from Andalusia. In building the colonial churches the craftsmen
applied formal concepts and techniques familiar to them. The
friars accepted those forms beyond any ideological concern:
those forms were in their memory. At the same time both friars
and craftsmen were not isolated human beings. The European
events; the changes in the royal policies; the tightening of the
religious control; the arrival of new fashions from Europe;
TABLE III: OCCUPATION OF EMIGRANTS TO PERU (1532-1560)
Clergy Law / Doc Clerks Merchants Artesans Sailors
Andalusia 49 14 31 54 32 46
Castille 51 27 35 36 31 2
Extremadura 25 11 12 12 11 0
Leon 13 8 7 2 10 0
Vizcaya 6 1 14 12 6 12
Other 5 1 2 9 8 26
TOTAL 148 62 101 125 98 86
Source: J. Lockhart, El Mundo Hispanoperuano..., Madrid, 1982.
these and all the other events that constitute the cultural and
social structure of human life, influenced them in substantial
ways. The result of these two contrasting forces was the
architecture of the conquest.
As we have already mentioned, the influence of the Spanish
craftsmen on the building production was not only manifested
through the direct participation to the construction process,
but also through the training of the Indians. The Augustinian
establishments in particular used to employ metropolitan
Spanish craftsmen to train the Indians in construction
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techniques.51 In reality, the colonial churches and monastery
were mostly built by the Indians. The monumental construction
program of the Church required a large amount of labor force,
which only the Indians could have provided. In 1567 Fray
Tomas del Castillo, as example, wrote that in the construction
of the temple of Acora, in Peru, "were employed 2,000
Indians."52 The figure might be exaggerated, but the image
that it recalls, that of a large site crowded with Indians
occupied in construction activities, is probably true.
A more complex issue is the one regarding the degree of
influence that the Indians induced into the design and the
construction of churches and monasteries.
This issue is an important one, but it goes
beyond the limits of this study. At this moment
we can say that, even though there is a
reported case of an Indian independent
craftsman53 in el Collao, Peru, in most cases
the Indians were forced to follow directions
of Spanish craftsmen. Nonetheless, in many
construction and carving techniques the
natives conserved and used their local
traditions.
THE MEMORY AND THE OBLIVION
51
Kubler, page 29.
52
Quoted in Gutierrez, page 90.
53
He was Bartolome Zapana
Huayllicolla, who built the
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page 90)
54
Lopez Guzman, Arquitectura y
Carpinteria Mudejar en Nueva
Espana, page 12.
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At this point we can start answering some of the questions
posed at the end of the last chapter. In the analysis of the
Mexican open chapels and the Peruvian lateral churches it is
possible to retrace the development of two processes: the
persistence, with decreasing intensity, of a concept of space
typical of the Hispano-Islamic world, and the progressive
affirmation of another concept of space, this time borrowed by
the classical tradition. The relation between the two is that of
a dialectic opposition. They were expression of two cultural
forces which, during the Sixteenth century, started to slip away
-1 -I .--. 11 '--.- - , - . - W.
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Church of San Francisco, Casa Aliaga, Lima, Peru:
Lima, Peru: detail of dome. Azulejos.
from each other. The Crown and the Church, in the attempt to
legitimize their power, created a European historical "memory,"
rooted into the classical past. In doing this they also tried to
cancel another "disturbing" memory, the Hispano-Islamic.
In this study we are concerned with only two groups of
Spaniards. One was the group of Mudejars who, in one way or
another, managed to get to the New World. The other was the
larger group of Spaniards who had lived, back in Spain, in a
culturally complex context, characterized by the convivencia.
These two groups shared a common cultural heritage, matured
in eight centuries of intermingling. They shared a common
formal sensitivity, expressed in
the Mudejar art, and a common
imagery, but with nearly opposite
meanings. What they struggled
to remember, however, was 4
to ~ ~ ~ ~Y reebehoeer aexactly what Crown and Church
were trying to forgive: their j04
memory was oblivion, for the R
Pope and the King.
The existence of the Hispano-
Islamic concept of space in
Spanish colonial church
architecture is one aspect,
certainly an essential one, of a larger phenomenon of Hispano-
Islamic influence which affected colonial buildings at many
levels. In terms of style, this influence is revealed by the
widespread diffusion, throughout the Spanish colonies, of
Mudejar style.
In Mexico Mudejar style turned out to be a cheap and
rational solution to the local context.54 Its widespread success
was also due to the vast extensions of woods, which provided
the material necessary for the Mudejar carpentry,55 and to the
strong pre-Hispanic tradition in carpentry, which facilitated the
learning of Mudejar techniques. In el Collao the adoption of
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Still in the beginnings of the
XVII century, the "Tratado de
Car interia by Diego Lopez
de Arena was one of the main
technical treatises for
carpenters.
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Monastery of La Merced in
Cuzco, Peru: artesonado.
brickwork techniques, the alfiz, the long and narrow nave of
the churches, and the wooden ceilings,56 were the main
features of Mudejar art.57 The power of Mudejar carpentry in
particular is revealed by the persistent use of wooden ceilings,
in an area where the scarcity of wood was an endemic
condition.58 The culture of the convivencia spread in the
architectural colonial realm through the Mudejar craftsmen
that moved to the Indies, and through the treatises of Carpinteria
de lo Blanco, the Mudejar technique of carpentry.59 The first
training center for the Indians in Mudejar techniques was
significantly established next to San Jose de los Naturales by
Fray Pedro de Gante.60 Also
the adoption in the New World
of the gremios, the medieval
institution for the organization
of artisanal work, favoured the
spread of Mudejar techniques. 61
The main formal elements of
Mudejar tradition can be found
all over the Spanish colonies in
the Sixteenth century. In the tiny
lower chapel of La Virgen del
Rosario in Tlaxcala, extremely
irregular in shape, three pointed
arches of Moorish flavor are
displayed. Similar arches were used both in the monasteries,
like in Cuitzeo, and in churches, like in Cuilapan. The alfiz was
widely employed, as in the porteria in Erongaricuaro,62 and
the chapel in Tepoztlan, whereit is still partly visible. In the
Church of San Miguel, lave, the sacristy entrance and the
two portals of the lateral chapels have pointed arches. The
sagresty doorway is also embraced by an alfiz.
The hypostyle chapel of San Jose was the first Indian chapel
to be built in Mexico. At the time, the control over architectural
production was not strict, because the practical needs of
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Chapel of La Virgen del
Rosario in Tlaxcala, Mexico.
conquest and conversion were too pressing. Here, therefore,
the Hispano-Islamic collective memory was fully represented.
The Peruvian churches did not have the strong Hispano-
Islamic features of the open chapels. They could have never
had them, for many reasons: the European context had
changed, and also the local context was different. As a result,
the institutional control was much stricter.
The colonizations of Mexico and Peru followed different
patterns. The difference of twelve years between the two
colonizations implied profound differences in the philosophic
orientation of the campaigns. While Mexico was initially
colonized during a decade of
humanistic ascendancy in Spain,
Peru was conquered in a decade of
anti-humanistic reaction. This is
visible in the figure of the two
conquerors. Hernan Cortes was a
graduate from the University of
Salamanca, an intellectual, an
humanist, and an exquisite writer. In
the 1520s, the years he was
conquering Mexico, many
discussions at the court of Spain
focused on Erasmus' philosophy.
The Conference of Valladolid, held
in June and July 1527, brought Erasmus' writings under close
scrutiny, and determined the spread throughout Spain of his
theories. Not only the Emperor, but also Cardinal Cisneros,
the Archbishop of Toledo and the Grand Inquisitor were
favorably disposed towards Erasmus.63 It is not a surprise,
therefore, that in the same year 1527 the first Bishop of Mexico
became the ErasmianistJuan de Zumarraga. Beside Erasmus,
also Thomas More's "Utopia" was an influential book among
Spanish humanists. 64
Cortes landed to Mexico first in 1519, and intelligently took
advantage of the favorable conditions for the conquest. When
61
Lopez Guzman, pages 49-53.
The gremios were the
institutions that controlled the
activity of the artisans, and
estab ished the requirements
to obtain a licence to work as
artisan. These requirements
concentrated on geometry and
mudejar techniques for
ceilings. On the other hand,
the pressing need of
carpenters did not allow for the
necessa apprentship (6
years in eville). Therefore,
the quality of the carpenters
was not very high.
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in Zumarraga's spiritual
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Chapel in Tepoztlan, Mexico:
detail of alfiz.
Francisco Pizarro started the exploration of Peru in 1532,
Spain was a different country: the anti-Muslim laws had been
promulgated, John Calvin was publishing the "Institutio,"
Charles V had been crowned as Emperor of the Holy Roman
Empire, the re-organization of Granada was taking place. The
conqueror of Peru, chosen by the Emperor himself, reflected
this mutated context: he was an adventurer, with no education,
but a strong sense of practicality and thirst for power. With his
army of only 170 men, Pizarro in fact managed where probably
Cortes would not. The Inca was not a decadent and weak
empire as the Aztec: on the contrary, they were probably at the
peak of their military power. Once they realized what the
intentions of the Spaniards were, they were united in the
reaction. This was an essential difference. In New Spain the
Spanish paxwas virtually achieved in a few years after the fall
of Tenochtitlan: in the northern frontiers the Chichimecas
bravely fought friars and soldiers, but the phenomenon was
circumscribed. In Peru the Inca rebels kept the country in a
state of civil war until their defeat in the 1570s.65 Their battle
was fought everywhere: in the coast towns, in the rural
villages, in the altiplano, where they were particularly
concentrated. The difficulty in fighting them was also due to
the internecine war among Pizarro and Almagro, his partner in
the conquest. Furthermore, an important role played also the
particular geographic conditions of Peruvian territory: the
Andean mountains with their difficult climate, the large desert,
the inhospitable coast, and the Amazonic forest. In Mexico the
geographic condition were certainly more favorable for an
easy control over the natives. Finally, Peru offered more
opportunities for earning money: the mines of Potosi and
Huancavelica were the real treasure of the Spanish Crown.
They attracted adventurers and criminals more than any other
place in the colonies. Since the first gold from Peru arrived in
Seville in 1534, and the first legends of its wealth started to
spread all over the American and European lands, Peru
became a sort of collective dream or obsession. The massive
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exodus from New Spain disturbed the Mexican authorities:
already in 1534, it was noted that ten to thirty Spaniards were
leaving New Spain to Peru daily.66
In this context, civil war, mines, difficult accessibility, and
isolation, stronger institutions of control were needed. It was
not a coincidence, therefore, that the Dominicans, who
controlled the Inquisition in the New World, were the most
powerful monastic Order in Peru.
From Mexico to Peru, from the discovery of America to the
Ordenanzas, from the open chapels to the lateral churches, a
dramatic confrontation for the definition of a clear system of
power, identity, and culture, took place. It was a war of
memories. It was the struggle of "remembering" against
"oblivion."
65
Kubler, pages 68-69.
The reaction was different in
Mexico: Chichimecas and
Tarascos rebelled against the
Spaniards, but the control of
the territory was easier in
Mexico for geographical
reasons. On the other hand
the approach of Pizarro
towards the Indians was much
more brutal than that of
Cortes.
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Ibid., page 72. Vargas Ugarte,
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"Once across the sea, the pettiest Spaniard thinks himself the
greatest gentleman and ... there is not a man among them, no
matter how lowly, who will touch a hoe or plow."
FATHER MENDIETA, 1562.
DISCRIMINATION AND IDENTITY
INDIAN CHAPELS AND SOCIAL DISCRIMINATION
Since Columbus, the idea of the Indians in European minds
has followed two contrasting paths, which significantly
corresponded to two contrasting ideas of the New World. On
one hand, the image of the Indies as a earthly paradise,' on
the other that of a savage and hostile world. These ideas took
root in the first explorers following Columbus. In the first
journeys to the New World the Spaniards were struck by the
beauty of the place, the warmth of the climate, the "nakedness"
of the people, their purity of sentiments, their simplicity of life.
They were so fascinated by the New World that they believed
the earthly paradise was there. The simplicity of the Indians
was a notion not always perceived with positive connotations
by the Spaniards. "Simplicity," or "nakedness," represented
the ideal primordial condition of human life and nostalgically
reminded the "civilized Europeans" of a lost purity. However,
more cinically, it was intended as a synonym for stupidity-the
Indians were offering the precious gold in exchange for
valueless goods.
The image of the Indies as earthly paradise was soon
coupled with another view of the New World. Some explorers
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relation between church and chapel.
1
About the myth of the New
World as earthly paradise see
also the commentary of Jose
de Acosta, Historia Natural y
Moral de Indias, written in the
middle of the Sixteenth
century. Some interesting
quotes from Columbus are
recorded in Kirkpatrick
Sale, The Conquest Of
Paradise.
2
The word "Other" is here
intended to have the meaning
that Said gives to it in his book
Orientalism.
described lands where cannibals and bloody tribes lived. They
were horrified by the human sacrifices of the Mexican Aztecs.
At the same time they were puzzled by the contrast between
these cruelties and the sophisticated civilization which the
Aztec, the Maya, and the Incas produced.
This complex array of overlapping and contrasting views
reveals the struggle of the Spaniards in understanding the
New World through the categories of their Weltanschauung. In
fact, the conquistadores created an image of the Indians
according to their myths, the paradise, and their fears, the
cannibals and the monsters. Yet, they
could not reconcile these two images
as part of the same reality. Therefore,
while many Spaniards concluded that
the Indians were totally unable to learn,
denying them any degree of rationality,
many were those who believed and
fought for the Indians' and against the
enslavement, as Fray Bartolome de
las Casas.
These contrasting images of the
Indians were, however, different
aspects of a same idea: that of the
Indian as the "Other."12 In fact, the Spaniards' views of the
native-the pure and the stupid, the civilized and the savage-
revealed the tendency to understand the new cultures in
terms of opposition to the European civilization. The
conquistadores were fascinated by the exoticity of the "pure"
Indian, and horrified by the cruelty of the savage: in either
cases, however, the native lived in a distant and unattainable
dimension for the Spaniard. Indeed, "pure" and savage were
images that belonged to the European mythology, not to the
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Spaniards'reality. The relation of no contact between Spaniards
and Indians carried a series of connotations which melted
down to one idea in the conquerors' mind: the Indians were
inferior. This notion of inferiority developed along the Sixteenth
century, and it seemed to disappear in the movement against
Indian slavery.
The royal policy regarding Indian slavery was very
confusing. The Crown emanated and retired decrees to abolish
slavery according to the balance of political and economic
forces that put pressure for keeping slavery (the encomenderos,
the slave traders) or for abolishing it (the monastic Orders, the
Roman Church). Nonetheless, when slavery was finally
abolished, the new system of Indian labor transformed the
status of the natives from official slaves to unofficial slaves.
Actually, the civilianSpaniards did not accept the conquered
Indians as equals, and rejected them except as laborers,
servants and concubines.3
The discriminating attitude of the Spaniards towards the
Indians was manifested in the built environment. It actually
informed the entire construction of the colonial world. In the
colonial Spanish towns two separate settlements were built for
Spaniards and Indians. In Mexico-Tenochtitlan, for example,
the Indians were assigned few areas at the western and
northern edges of the Spanish city. In Oaxaca de Juarez it was
proposed in 1552 to have different entrances and exits for the
Spanish and Indian settlements. Most commonly, a different
Indian city was created close but separated by a Spanish
settlement, as Cholula and Puebla. The same form of the
Spanish towns was the symbol of the social difference.
3
An example of the relations
between Spaniards and
Indians was given by the
franciscan friar Buenaventura
de Salinas y Cordoba, who
described the Indians with this
words: "They are the gentle
people who do not own land,
those who cry from birth to
death, and do not have
anybody to console them; the
pacific to whom always is
made war, those who have
and ask for justice and never
reach it. They are the naked
who wear the dressed, the
poor who enrich the wealthy,
the hungry and thirsty who
feed and cannot satisfy all
their enemies; those who give
house to millions of pilgrims
coming from far lands ... the
sick not cured, alone and
without resources ... They
who are always sad,
heartbroken and miserable, for
whom everything is affronts,
infamies and persecutions,
work and infinite miseries with
many false testimonies
because the one being lazy,
idle, and indolent want the
Indians to work all their life so
they (the Spaniards) can get
10,000, 20,000 ducats of
utilities." (Quoted in Gutierrez,
Arquitectura del Altiplano
Peruano, page 63)
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THE OPEN CHAPELS
As we mentioned earlier, the open chapels were built primarily
for the Indians. The existence of two churches in the same
monastic establishment, raises questions about their use.
Their formal differences are so sharp that it cannot pass
unobserved. What we will argue is that the existence of two
churches in the same establishment was expression of the
discriminating attitude of the Spaniards towards the Indians.
On religious ground the social difference between
Spaniards and Indians was
expressed in many ways. In the
Spanish colonial towns, where a
-=__ considerable number of Indians
lived, such as Puebla, the
Spaniards were served in
churches administered by
priests, while the Indians would
attend Mass in chapels
controlled by the monastic
orders. Furthermore, the
difference between seculars and
friars was marked also in formal
terms. The churches for the
Spaniards followed Renaissance models, and adopted
extensively classical decoration, which strongly differentiated
them from the Indians'chapels. This formal differentiation was
not casual. In fact it was a conscious choice: the First and Third
Mexican Church Council of 1555 and 1585, prohibited open
chapels for seculars, ruling that Mass should be celebrated in
a "properly consecrated church."4
In the Indian towns entirely administered by the friars, the
monastery had both church and open chapel. The former,
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Franciscan monastery in
Zempoala, Mexico plan.
(from J. Mc Andrew)
which usually was for the private use of the friars, was also
used by the Spanish civilians. In this way, the same area was
used by two classes of people, conquerors and conquered,
but in two different buildings for the celebration of the Holy
Mass.
In Mexico, the main elements of the monastic
establishments were three, beside the monastery itself: atrium,
church, and open chapel. Often some small chapels called
capilla posas were located at the four corners of the atrium,
and were used during processions as stations. The relations
between these three elements is particularly interesting. First,
the atrium was the place of the Indians: it was built for them,
to convert them, to teach them, to train them. It was the stage
of the religious plays and of the processions. In the atrium,
raising above the orange trees, there was the tall and massive
presence of the church. The relations between the two was
that of tall and short, artificial and natural, light and mass. In
other words, a relation of opposition. At a symbolic level the
atrium well represented the newly discovered territory. As
Church and Crown occupyed and dominated the Indians'
land, so the mass of the church was occupying the enclosed
space of the atrium belonging to the Natives, and dominating
it.
The atrium, however, was not an undifferentiated open
space. The presence of the open chapel, the other element
belonging to the Indians, created an additional center that
interacted with the church in the hierarchical organization of
the atrium. In all cases, however, the relation between church
and Indian chapel was similar to that between church and
atrium: high the church, short the chapel, closed the church,
open the chapel, light on the church, dark shadows on the
chapel. The relative position between church and open chapel
had many variations, which can essentially be reduced to two
4
Mc Andrew, page 597.
This means that also the
secular clergy was adopting
open chapels. However, none
has survived.
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types: always on the side of the church, pushed back or
aligned with the church facade.
In Puebla, the open chapel was built next to the transept area
of the single-nave church. In this way the large atrium was
virtually divided into three sectors: one in front of the church
facade, one in front of the Indian chapel, and one, as filter,
between the two. This hierarchy was at the visual advantage
of the church. For the Spaniards entering
the atrium from the gate facing the plaza,
the chapel was hidden from view by its
location and by the bell-tower, which
stuck out of the north-western corner of
the church. The hierarchy was reinforced
by the different gates that gave access to
the atrium. One was in axis with church
facade, while the other was giving access
to the open chapel from a secondary
road.
In Tlalmanalco a similar arrangement
was adopted. The chapel was also hidden
from the main entrance by the bell-tower
and by its location, almost next to the
church apse. Also in this case two
-_-_accesses provided differentiated
entrances for Indians and Spaniards.
Here, however, the majority of the atrium was allocated for
Indian use. The establishment in Zempoala followed exactly
the same pattern of the previous two.
The chapel in Cuernavaca, however, had a different
relation to church and atrium. The church was built laterally to
the atrium, and the chapel was beside the church axial
entrance. In this case the position of the church, oriented east-
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west, in relation to the atrium might have been dictated by the
impossibility to have other access to the establishment. Here,
however, the same attempt at hiding the chapel is pursued in
the same way we have seen in the previous cases. On the
other hand the position of the atrium cross, in axis with the
chapel, defined two differentthough contiguous atrium sections,
with totally different purposes and meanings.
Regarding the second type, the most beautiful example is the
one in Tepoztlan. Originally, chapel and monastery were built
simultaneously, and the church was added only later. The
quasi-centrality of the chapel in relation to the atrium, and the
location of the atrium cross in axis with the chapel, testify to N
this. However, as soon as the church was built the gate to the
plaza was shifted to be in alignment with its entrance. As a
consequence, two systems were overlapped into the space of
the atrium: the Indian domain, whose center was marked by
the cross, and the Spaniards' one, following the ceremonial
axis from the gate to the church. A similar attitude was
displayed in the establishments of Calimaya, Cuitzeo, and
Erongaricuaro. In Nepopualco, the planarity of church and
chapel produced the effect of an undifferentiated atrium.
However, in reality it was nothing of the kind. Here, the burden
of the hierarchical organization of the atrium was carried by the
atrium gates and was reinforced by the contrasting relation of
church and chapel.
The social discrimination of the Spaniards against the Indians
could not have been expressed only through the organization
of space in religious buildings. It also needed a formal reference.
We have seen in previous chapters how the Renaissance
style had become the symbol of the Spanish imperial identity.
The churches of the conquerors widely employed this style.
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Chuculto, Peru: the Church Chucuito, Peru: the Church
of La Asuncion facing the of Santo Domingo facing
plaza major. two plazas.
(from R. Gutierrez) (from R. Gutierrez)
Through it they were communicating to the Indians the new
order, the new social hierarchy, the new view of the world. If
renaissance style was the symbol of Spanish Christian, what
could have been the symbol, the formal reference, for the
"inferior non-Christian" Indians? As usual, the answer is found
again in Europe.
For the Spaniards, the non-Christians, the infidels, were
the Muslims and only the Muslims. The oriental religions such
as Hinduism were too far removed from the cultural, political
and social life of the Mediterranean area. On the contrary,
Islam, with the Ottoman Empire
as its powerful representative,
constituted the real spiritual and
political threat to Europe. This
was especially true for Spain,
where Islam was not only a
present problem, but also a
fundamental element of Spanish
identity.
The first conquistadores
considered the American
enterprise as the last crusade:
they fought the Indians invoking
Santiago Matamoros (Saint
James, the Slayer of the Moors), and called the Indian temples
Mesquitas, mosques. A further coincidence must have
strengthened the association between Indians and Muslims:
both of them would pray kneeling and vowing. The friars, many
of whom had previous experience trying to convert the Mudejars
in Andalusia, accepted this way of praying without forcing any
change, even though it must have impressed them the analogy
with the Muslim religious practice. Similarly, they accepted for
Indian chapels, and only for those, the forms and the concept
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Tiquillaca, Peru: the four
posas at the corners of the
plaza major.
(from R. Gutierrez)
of space of the Andalusian mosques. The difference between
the church of the Spaniards and the chapel of the Indians was
exactly this: the first was the symbol of Christian Spain, the
second the symbol of the "Other," which did not matter
whether Muslim or Indian.
THE LATERAL CHURCHES
In the 1590s, when the Peruvian lateral churches were built in
the province of Chucuito, the relation between Spaniards and
Indians had developed. Indian slavery was officially banished,
and the fights of people like San Bartolome de las Casas had
managed to obtain, at least officially, some sort of equality
between Spaniards and Indians. This process was helped by
the new ethnic groups that resulted by the intermingling of
white, indian, and black races. However, the term "equality" 
and "democracy" in the Sixteenth century were not understood
as in the Twentieth century. Furthermore, the notion of social
hierarchy was so rooted in Spanish minds, that they could not
have accepted a society without a privileged class (themselves)
and a subordinate one. Therefore, we should look for different
and probably more subtle manifestations of the discriminating
attitude of the Spaniards.
The main architecturalelements in the Peruvian religious
complexes analyzed in this study were two, atrium and
church. Being administered by secular clergy, no monastery
was in fact needed. On the other hand, the churches were built
in Indian settlements and therefore they were intended for the
natives, as the open chapel in Mexico.
An important charachteristich of these churches is the size
of the atrium, small in comparison to the Mexican examples.
The church of La Asuncion in Chucuito and that of San
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Juli, Peru.
(from R. Gutierrez)
Miguel in llave, both offering their side to the plaza, have a
very small atrium for the local Indian population. However,
they face and dominate a large plaza. Very likely, this was the
real atrium. In some towns in the province of Chucuito, as in
Tiquillaca, capilla posas, which in Mexico marked the corners
of the atrium, had been found at the corners of the city plaza.
This means that the plaza, normally symbol of the civil realm,
was used as the atrium, symbol of the religious world. As a
consequence, the Indian city became an extension of the
religious realm, transformed into a religious establishment.
Therefore, the display of the social hierarchy
between Indians and Spaniards took place
at an urban scale.
A first pattern of class discrimination at
urban scale is showed in Juli and Acora. The
- ,{ church of San Pedro in Acora was built
laterally to a large atrium, whose center was
marked by a little construction, probably a
fountain or a cross originally. The main
church of the town, built on one lot facing the
plaza major, was oriented perpendicularly
to the plaza. Furthermore, also the relative
position of the two churches was
antagonistic. Something similar happened in Juli, one of the
most important and populous towns in the area. Here, the
Sixteenth-century churches were three: La Asuncion, San
Pedro, and San Juan. La Asuncion and San Juan occupied
respectively the highest and the lowest part of the town. They
had lateral entrances and atrium. The church of San Pedro,
on the contrary, had a typical basilica plan and was built axially
to the plaza major. The corrispondence established between
types, lateral and axial churches, and location, periphery and
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Church of San Pedro in
Acora, Peru: view from the
atrium.
center of towns, shows a pattern of class discrimination at the
urban scale. The center of the town, the plaza, was occupied
by a church built for the use of the Spanish minority, and
therefore formally responding to "orthodox" models. The other
church, in a more marginal location, and built in a totally
different way, but in the same time, was for the use of the
Indians.
This was not always happening. In Chucuito, the vast
Indian population used the church of La Asuncion on the
plaza major. The other church, Santo Domingo, was built in
a more marginal location and with opposite orientation. This
church seemed to be built axially to a small plaza, but in fact
it was also offering its side to another open space, where ruins
of a pre-hispanic temple are still visible. In this case, we have
the same church and two different squares: what is interesting
is that the church was always contrasting the Indian Past, the
ruins of the Indian temples, with its long lateral walls and the
atrium.
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INDIAN CHAPELS AND IDENTITY
Spanish colonial architecture was developed with the manifest
purpose to communicate to the natives the newly established
system of power. The Indians were the target of an architecture
built for their conquest and subjugation. More specifically, the
Indians were the target of the religious buildings that we have
analized in this paper. In the previous pages we have unfairly
treated the Indians as "objects" of the Spanish conquest,
passive elements in the colonial enterprise. We have done this
purposely, in order to highlight the main topic of this study.
However, Indians were not passive objects to conquer: they
lived and interacted with the colonial system established by
the Spaniards. The ways the natives structured their relation
with the Spaniards and the colonial world is the topic of this last
section.
The question that we pose is an architectural one: how did
the Indians perceive the architecture of the Spaniards, and in
particular the open chapels and the lateral churches? How did
they relate themselves to that architecture? In other words,
what meaning had open chapels and lateral churches for the
Indians? Unfortunately this issue, an inescapable and complex
one, can only be touched upon in this study.
The first consideration is certainly for the complexity of the
Indian scenario in the Sixteenth century. Mexico and Peru
share the privilege of having been the sites of the most
advanced and sophisticated civilizations of the New World:
Aztecs, Mayas, and Incas. Nonetheless, the ethnic groups
that populated the Mexican and Peruvian lands were many
more. In Peru, the main ethnic groups were the Quechuas, the
Aymara or Colla, the Yunga or Mochica, the Arahuacos, and
the Tupi or Guarani. The first three groups lived in the Andean
Peruvian areas, while the last two lived in the Atlantic areas of
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the Viceroyalty. Within these five groups, dozens of other
tribes lived, each with its own dialect. In Mexico the main
groups were the Aztecs and the Tlaxcaltecs, even though
many others populated the northern and southern territories.
In Yucatan lived the Maya, the Zacatecas and Mixtecas
occupied the Southern border of the Aztec Kingdom, while in
the north there lived the aggressive tribes of Chichimecas and
the Zapotecas. Such a complex ethnic variety makes any
generalization difficult. Mostof these groups, however, shared
a similar understanding of the relations between social and
religious life, which structured their civilizations.
THE INDIAN WORLD
Religious life in the Indian civilizations constituted the structure
of the society. Religion was a total experience, involving every
aspect of life. The same concept of work was connected to a
series of rituals and ceremonies in which subsistence activities
were included. Also the passing of time was endowed with
religious meaning, and indeed the calculation of time and the
upkeeping of the calendar were exclusive of the religious cast.
Furthermore, for the people, the passing of time was marked
by religious celebrations, and in fact it was the passage from
one celebration to another. Animism characterized this
religiosity: all elements of Nature were considered divine and
therefore were venerated, like mountains, rivers, animals, the
sun and the moon. Everything, in other words, from which man
could benefit, or from which he could be harmed, as well as
everything suggestive of the existence of a superior being was
an object of veneration. 5 Given these characteristics, it is easy
to understand how important was the sacrifice to the Gods of
animals and humans. The human sacrifice was very common
5
Vargas Ugarte, Historia De La
/glesia En El Peru, Vol. I, page
29.
6
Ibid., Vol. I, page 43.
7
The chronicles of Polo, Molina,
Sarmiento, Cabello Balboa,
Montesinos, Roman y Zamora,
Acosta, and Cieza, mention
this practice. Only Garcilaso
denied it. (Vargas Ugarte, Vol.
I, page 43)
8
Vargas Ugarte, Vol. I, page 29.
9
Ibid., Vol. I, pages 44-45.
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in the Aztec civilization where, according to Zumarraga, more
than 20,000 victims were sacrificed every year.6 In Peru
human sacrifice was not so frequentas in Mexico, nonetheless
it was practiced. 7
Religious life was intermingled with political power. The
emperor was considered a living God, and his rule a theocracy.8
The sacerdotal class in the Inca society was a dynastic cast,
organized in a strict hierarchy at whose top was the Villac
Umu, controlled by the king himself. The identity between the
highest cast of religious power and the highest military cast
made the theocracy possible.9
In ancient Peru the base of the social organization was the
Ayllu or Pachaca, a territorial community of people belonging
to the same extended family. The blood linkage as social tie
was particularly important in pre-Inca times, when the society
was of a matriarchal type. The Inca reevaluated the position of
the man in the society by introducing polygamy as a class
discrimination element: the upper classes in this way were
allowed to have more than one wife, while the lower classes
maintained the monogamous organization of the Ayllu. What
is interesting is the fact that the Ayllu defined an highly
introverted social organization, in which Indians belonging to
other groups were not accepted, and the notion of private
property was not developed. Furthermore, being the Ayllu
basically a tribe, within the same city the Ayllus were defining
social casts, or classes. A similar social organization, based
on communal life and blood relations within the same social
group, was typical also among the Mexican civilizations.
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RESISTANCE AND IDENTITY
"Because neither you understand us nor do we understand
you nor what you want. You took away our good order and
way of governing ourselves, and we do not understand what
you have put in its place; hence everything is very confused
and without order or harmony."(An Indian lord to Doctor Zorita, about the trouble in the
relations between Indians and Spaniards, 1554-64)10
"...And now too much liberty is harming us."
(Some Indians to Father Mendieta, 1562)"
With the arrival of the Spaniards this system collapsed. At a
social level the mass deportations to the mines produced the
break of blood linkage in the social structure. At a cultural level,
the separation that the Spaniards introduced between work
and religion had a significant impact on the Indians'
psychological collapse.
The notion of work as a necessity, almost a punishment,
from which it was possible to be released on Sunday, was
totally extraneous to the Indian mind. The detachment of work
from the complex series of associated religious rituals deprived
the natives of their spirituality. The friars realized these
deficiencies and tried to compensate for them with rich and
complex ceremonies, unusual even in the European standards.
Each week processions, public dances and religious
performances were arranged. In Peru, the Jesuits exploited
these techniques, especially the acted representation, as
instruments for the conversion. For the festivals, the churches
were decorated with flowers and each Indian group worked in
the organization of the religious feasts. However, such a
complex organization of religious life was possible only in
those places where friars were constantly in residence. Where
no friars resided, and where the secular clergy held control,
almost nothing of these rituals could have been offered.
Therefore, the majority of the Indians were not provided with
10
Quoted in Mc Andrew, page 17.
11
Quoted in Mc Andrew, page 17.
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Church of La Compania in
Quito, Ecuador: facade.
such relief from labor.12
The amply documented idleness and alcoholism among
Indians may be attributed to this loss of spiritual world. The
strongest reactions of the Indians were on one hand the revolt,
on the other, self-annihilation. Among the Mexican Indians the
most famous revolt, the "Mixton" war, occurred in 1541. In
Peru, Indian rebels fought against the
Spaniards until their final defeat in the 1570s.
The other phenomenon was the high rate of
abortion, the refusal to procreate and even
suicide.13
The rebellion as a reaction to an
imposed cultural system, might have been
very likely applied to colonial architecture. In
fact, architecture, in particular religious
architecture, was one of the main tools
through which the European culture was
imposed. The association between the
Spaniards and the architecture they
produced was a linear one. The refusal of
the former implied the rejection of the latter.
In this context, Renaissance and Mudejar
styles, classical and Hispano-Islamic types,
blended into each other to form the
homogeneous architecture of the
conquistadores in the eyes of the Indians.
-- For them, in fact, it was impossible to grasp
the cultural roots of what was the classic and
the Hispano-Islamic architecture. Renaissance and Mudejar
were one style, because both were part of the same colonial
enterprise.
The paradox at this point is clear: the architecture of the
Mudejars, of the "subjugated" by the Spanish Christian kings,
Discrimination and Identity
Chapel in Tlalmanalco,
Mexico: detail of decoration.
once transplanted in the context of the Indies, became the
architecture of the subjugator, the tool of and for the conquest.
The same applied to classic architecture: its elements meant
nothing but subjugation to the natives. For these, there was
only one style: classic and Mudejar were exactly the same
thing. They were the style and the religion of their subjugation.
If the total rejection of anything associated
with the conquerors by the Indians was a
possible reaction, certainly it was not the
only possible. Another possible reaction was
the appropriation of European forms by the
Indians. As we have seen, the sudden
collapse of the traditional Indian cultural
system produced a loss of identity. At the
same time, a new social, political and religious
structure was replacing the old one. It was
clear that the Indians' search for identity
could not have taken place outside the
boundaries and the cultural framework of
the colonial enterprise. The process of
selection and appropriation of food habits
imported from Europe can be taken as
example. The Indians tended to accept the
European food for which they did not have
substitutes. However, every time an imported
food was similar to something they already
had, they refused it, and kept their traditional
food. In the field of architecture, and in particular in religious
buildings, this process could not have been mechanically
applied. The control of Crown, Church, encomenderos, and
Spanish craftsmen, was so overwhelming, that the process of
accepting, transforming, and rejecting the Spanish forms
12
Kubler, page 49.
13
Ibid., pages 48-50.
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should have followed a different pattern.
Mudejar art is characterized by a tendency towards complex
decorative patterns, which result from the combination and
repetition of simple shapes. This artistic sensibility was
conceptually very close to the Indians' attitude towards
decoration. The discovery of such a sort of similarity between
them and the colonizers must have struck the Indians. What
is important, however, is the fact that this similarity provided
the Indians with a formal reference in which they might have
been able to re-discover their identity.
The open chapels built for the Indians, on the contrary, do
not offer any similarity with the pre-hispanic tradition. However,
when the chapel of San Jose was built in Mexico-Tenochtitlan,
the Indians immediately adopted it and called it "our San
Jose." Their attachment to the chapel was so strong that they
came from distant part of the city to attend Mass there. When
finally the local administration ordered them to use their local
chapels and prohibited them to attend Mass in San Jose, they
rioted violently. This fact shows another process of form
appropriation by the Indians. In this case, the reason was not
a formal similarity, but something more complex to explain. As
we have seen, the Spaniards in Mexico created two church
types in order to structure, also on the religious ground, the
social and ethnic discrimination between themselves and the
Indians. The formal differences between the two church-types
reflected the unequal relation of their users. By doing so, the
Spaniards, probably unwittingly, obtained two results. They
stated clearly what were the relations of power, and defined
their position in the colonial society. Furthermore, they provided
the Indians with a strong symbol of self-definition.
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In fact, if on one side the Spaniards created the association
Indian=open chapel, on the other the Indians were offered the
other association Spaniard=enclosed church. Very likely, for
each group those associations had negative connotations.
Concluding, this is the main point: by appropriating and
loading with a different meaning the forms imposed by the
Spaniards, the Indians not only re-created their identity in the
colonial world, but also managed to express their opposition
to the conquistadores. Already by the 1540's the open chapel
had become so much part of the Indian society that we cannot
consider it anymore a product of the Hispano-Islamic tradition.
What in Europe was becoming "oblivion" in the New World was
already "memory."
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CONCLUSION
The Sixteenth-century European context was a peculiar one.
In Spain Crown and Church joined in the attempt to define a
notion of European identity, which was rooted in the imperial
Roman past and in Christendom, in order to legitimize the
superiority, authority and right of Europe in'dominating the
world. This was "invented"1 identity for three reasons: first,
because the cultural and religious identity of Europe was, at
the time, not unified, but rather fragmented; second, the
reviving of the Roman past implied a conscious rejection of
one thousand years of European history; third, the linkbetween
Christendom and 'Romanitas' was non-existent, given the
essentially pagan spirituality of the Roman empire. However,
one of the main corollaries of the new European identity
consisted in the re-structuring of the relations between Islam
and Christendom. In fact, during the Sixteenth century, parallel
to the rising power of Europe, Islam became the "Other," the
"inferior" enemy, the "rejected" culture.
In the Iberian peninsula, eight centuries of Islamic
domination had left a deep imprint on the local culture. The
intermingling of Christians, Muslims, and Jews, had created a
peculiar society, wonderfully expressed by Mudejar
architecture. This style, shared by both Christians and Muslims,
1
See Eric Hobsbawm, The
Invention of Tradition, pages
1-14.
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created the stage of their day-after-day life and constituted the
form of their memories. The existence of Mudejar style also
revealed something else: in eight centuries of wars and
alliances, hatred and tolerance, the Spanish Christians and
Muslim had become something dramatically different from
what they were respectively in Italy, for instance, or in Egypt.
The Mudejars who expatriated to Maghrib, initially welcomed,
could not fit into the Moroccan society. Something similar
happened with the Christians who travelled in Spain during the
Middle Ages and until the Sixteenth century: they could not
understand the Spanish Christians, their customs, their
religiosity. Yet, these two groups of Spaniards were considering
themselves respectively Muslims or Christians.
For this cultural and religious ambiguity, in Spain the
imposition of European ideals and culture was deemed an
urgent necessity, especially if the country was to become the
new center of an empire spanning from the American colonies
to the European domains. It was here in Spain that the seeds
of heresy should have been extirpated first.
The physical forms of this operation were those of the
classical age, revived by the renaissance artists. As in Italy,
in Spain Classicism became the style of the Church and of the
political institutions.
It is only in this ambiguous and often contradictory setting that
the architecture of the New World can be understood. The
myth of Europe paradoxically found its most fertile soil in the
Indies: here there was one power, that of Charles V and Philip
II, and one faith, that of Christendom. However, the dialectic
tension that prevailed in the Iberian peninsula between Muslims
and Christians, the structure of this cultural confrontation, was
the other element transplanted to the American colonies.
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The two church-types studied were both built for the Indians.
Both expressed, at various degrees, the tension between two
concepts of religious space, the Hispano-Islamic and the
Renaissance, which were associated respectively to the
Andalusian Spaniards and the institutions of power, Church
and Crown. The hypostyle chapels of Mexico, in particular,
presented a striking similarity with the Hispano-Islamic
mosques. This similarity dimmed a little in the portico chapels,
blended with the Renaissance models in the "Basilica" in
Cuilapan, and almost disappeared in the Peruvian lateral
churches. This transformation followed almost exactly the
development of the relations between Islam and Christendom
in Spain, and reflected the differences between Mexican and
Peruvian contexts.
What these buildings might have meant is a complex and
arguable topic. What we have tried to prove is that the spread
of an architectural type is often due to the fact that in its forms,
meanings unfold in complex and even self-contradictory ways.
This was particularly evident in the colonial world: here
architecture was not the "silent" stage of human life; it was the
formal structure through which the Crown communicated to
the natives the new system of power, the colonists recreated
their familiar world, and the Church represented the new
system of values. Three classes were involved in this process:
the authorities of the political and religious institutions, the
conquerors, and the conquered.
So, in the open chapels and in the lateral churches we
have detected the struggle of the Spaniards in "remembering"
their identity against the imperialistic agenda of the Crown.
We have also found, in the building examined, the
representation of a social order in which the Indians were the
inferiors others. Open chapels and lateral churches were built
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by the Spaniards for the exclusive use of the Indians. The
dichotomy Muslim/Christian, imported and adapted in the
New World, became the dichotomy Indian/Spaniard, and the
Hispano-Islamic forms offered the reference for the
representation of the social hierarchy. In this sense, open
chapels and lateral churches were consciously appropriated
for the purposes of the colonization. Through these church-
types, in fact, the social and ethnic inferiority of the Indians in
front of the conquistadores was clearly displayed.
Finally, open chapels and lateral churches had a particular
meaning especially for the Indians, who were the exclusive
users of these buildings. We have proposed two possible
kinds of interpretation. On one hand, the Indians included their
chapels within the broader field of the architecture of the
conqueror, and therefore saw them as the symbols of their
subjugation. On the other hand, these churches provided the
forms through which the natives re-constructed their own
identity, in a context marked by the sudden collapse of their
traditional cultural system.
We started this study with the aim of unveiling the memory of
Islamic Spain in the religious architecture of Mexico and Peru,
and we are ending it with the discovering of the Indian identity
in the colonial context.
This is probably the main point, to conclude. Islam, which
had shaped the Spanish culture in eightcenturies of continuous
presence, once transplanted in the New World was no longer
Islam: its memory, its cultural, its architectural memory, had
been modified, absorbed, adapted, given different meanings
and purposes. Nonetheless, as a shadow of a memory, it was
still there, in the columns of Cholula and in the walls of
Chucuito. The attempts of the Catholic Church and the Spanish
Crown of re-creating in the Americas the "ideal" society of "one
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fold under one pastor," and of defining European cultural
identity as an homogeneous monolithic block, turned out to be
an impossible dream. The kings of Spain and the Popes did
not want to accept the fact that cultures are not, as James
Clifford as said, "organically unified and traditionally continuous,
but rather ... negotiated present processes."2 The Mexican
Open chapels and the Peruvian Lateral churches testify to it.
2
Quoted in James Clifford,Orientalism: Review Essay,
page 221.
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